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TO 

PURUSHOTTAMA 

THE INVISIBLE AND EVER PRESENT 

“ Whatever you do, 0 sou of Kunti, wluitc^ver you eat, 
whatever Sacrifice (Yajiia) you perform, whatever 
you give, wliatever ]>uiauce you perform, 

commit thut to Me - ” (JX» 27) 



PREFACE 


Is there a unity of design and of execution in the 
Gita ? Is the Temple which scintillates with so 
many gems an architectural beauty ? Is there* an 
ever-increasing purpose in the mind of the author 
which runs through it or is it purely an expression 
of moods and fancies ? Such are the questions which 
have been agitating the world since the Gita came 
to attract the attention of the wise. Some there 
are to whom the Gita is a perfect work of Art. 
Being an expression of the mind of the Lord, it 
could not but be perfect — such are the orthodox 
Hindus. Others there are who are impressed with 
the beauty of the Temple, but they think that the 
Temple would be all the more beautiful if a few 
bricks were removed from here and there — such are 
some of the European scholars who have found any 
number of interpolations in the book. 

It is not a jigsaw puzzle — yet it has so far defied 
all endeavours to find the true design and purpose 
of the Gita. 

Hence the innumerable translations and commen- 
taries. But the world is not yet satisfied. And 
though the old saying is “ Translators are traitors ” 
— it has not deterred any one from translating it 
over and over again. 
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Loamed scholars and erudite philosophers have 
done yeoman’s service in making the Gita under- 
stood of the people. But “ the uninstructed, the 
unversed ” have also a right, to comprehend it in 
their own way. 

Mine is such an humhle attempt. Wliether it will 
contribute in any the least degree to the solution of 
the perennial problem — will be for the wise to decide. 
That such an attempt should have been made is my 
only justification. 

The attempt, however, represents an earnest 
endeavour to understand the Gita, uninfluenced by 
commentaries, with the author as the sole guide. 
I have tried to fix up the Gita thought mostly in 
the light of the Gita itself, though other extraneous 
resources have not been left untapped. 

Buddhist literature has been extensively used to 
interpret certain words and ideas. 

I have been led by studying the Gita and Buddhist 
literature together to form certain tentative con- 
clusions which look rather heterodox but the learned 
public, will, it is trusted, look with indulgence 
upon them. 

I do not consider them as final. Nor do I hold 
any brief for Buddhism being no Buddhist myself. 
If I may hazard a guess the Gita wanted to demolish 
the atheistical Sariikhya and Buddhism on the 
strength of the Upanishads and to propound the 
Bhakti doctrine basing it also on the Upanisbadic 
thought though there was no direct mention of the 
cult in the ancient classical Upanishads, and the 
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SVetasvatra Upanishad which mentions Bhakti by 
name seems to have been written not much earlier 
than the Gita itself (earlier though undoubtedly 
it is). 

I have fully utilised the labours of others and 
I have much pleasure in giving expression to my 
acknowledgments to all the numerous authors 1 
have referred to with profit. 

If the attempt made in these pages loads to a 
fresh interpretation of the Gita, 1 shall consider 
my attempt fully rewarded. 

Srinagar SHIVA Das BUDHJRAJA 

18th September, 1926 


B 
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INTRODUCTION 

We have at another place compared the Gita 
to a Temple studded with gems. The Gita Temple 
is no sectarian Chapel ; it is rather an universal 
church. 

“ Its pillars arc ideas and its headstones are the 
imaginations of genius and the Dome is built of 
the unity of all knowledge. 

And in the centre of the Dome, a Jewel is 
set in, flashing light perpetually throughout the 
Temple ; and the diverse colours of its rays are 
the wisdom of the wise but its whiteness is the 
infinite wisdom of God. 

It is a Temple of things eternal wherein what- 
ever is true good and beautiful is worshipped for 
itself and not for any temporal profit that it may 
bring.” 

Its worshippers are those who endeavour to 
pursue the worship holding the things of this world 
neither in over-much honour nor in contempt but 
as instruments to be used for higher ends. 

The author is the High priest of wisdom. 

He is a master of chaste, mellifluous, sweet, 
fervent, and eloquent language — which is so charm- 
ing and captivating that he has continued to 
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fascinate all during all these centuries. His 
profundity of thought, his catholicity of vie'ws, 
his high culture and knowledge, his deep spiritual- 
ity, his sublimity of expression at once stamp him 
as a Master Mind and a genius. He is only one 
among those who strive and succeed in knowing 
Purushottama as He is. His method, however, of the 
dealing with the subjects he takes up is so different 
from the method the learned pursue in these days 
that one is apt to betray oneself into error unless 
one bo alert and mindful all the time. 

In these days, we state the pros and cons of a 
proposition and adduce reasons and arguments to 
support the position we take up. We thoroughly 
examine what others have said and we then state 
the conclusion we arrive at or what we want to 
establish. 

The author of the Gita, however, has his own 
method when he is dealing with themes of high 
philosophical import. Not that he is unaware of 
the methods pursued in these days. His toleration 
towards the views of others and his direct appeal to 
reason are all well-known when he is intent on 
pressing a point home. But he does not adopt this 
method when he wishes to establish a philosophical 
conclusion. Probably because he is a great believer 
in Authority. Be that as it may, he does not lead us 
direct into the inmost recesses of his mind. He 
rather makes us infer what actually is passing 
therein. He is not like the ’writer of Milinda 
Panha nor is his dialogue carried on the principles 
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of a Socrates. He probably counts too much upon 
the knowledge of his readers and wants them to 
guess and infer. If we are able to infer correctly we 
are then sure of the track ; but if we lose the thread, 
and begin to interpret him by the light of theories 
which came into vogue subsequent to his times 
or start to read our pet theories and preconceived 
notions into his book, we cannot expect but to 
founder and go wrong. That has been the trouble 
all along. We have striven, as best as we could, 
to allow him to speak for himself and ours has 
been a quest for his mind. 

The study we have made (for which see Notes 
spread over the whole of the Book) and the part 
of the Introduction dealing with various subjects, 
has revealed to us a mind at once profound, 
abstruse, and clear as crystal. We now proceed 
to state some of the conclusions which we have 
tentatively arrived at as a result of this search. 

Full exposition, we reserve for others. 


THE Gita and the Samkhya 

It goes without saying and the statement is not 
now open to any challenge that the Gita is steeped 
in Saihkhya. If this is so, then Sariikhya Philo- 
sophy is anterior to the Gita. But there are persons 
who claiming a very high antiquity for the Gita, 
maintain that as it is not possible to fix with any 
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certainty the time when the Saihkhya doctrines 
came into vogue, (Karikas and Sutsas being of 
known later dates) it should be presumed that 
these doctrines which have now come to be known 
as Samkhya Doctrines started with the Gita or with 
the S'vetashvatara or Maitrayna or for the matter 
of that with the Katha Upanished. They refuse to 
acknowledge any independent existence of Saihkhya 
as such. This line of argument, however, is placing 
the cart before the horse as will presently appear. 

The Saiiikhya postulates a duality of Purushas 
and Prakriti ; it establishes an eternal antithesis 
between the two. 

The Gita refers to this duality when it says 
“ Know Prakriti and Purusha both to be without 
beginning. Know all vikaras and Gunas to he 
produced from Prakriti,” XIII, 19. 

But the Gita ultimately dissolves this duality. 
It does not recognise any independent existence of 
either the Purusha or Prakriti. 

It speaks of Purushas (individual souls) and the 
Prakriti (Primordial matter) — both of them as being 
the Prakriti of the Lord (vide 4-7 of chapter VII). 
“There is nothing else beyond Me, all these 
manifestations are woven on me as pearls on a 
string.” (See Chapter IX, 4-8, 10 and also 18 ‘I 
am the source, and that in which it merges — the 
support — the receptacle, the inexhaustible seed ’). 

Prakriti has thus no independent existence as in 
the Saihkhya, it is part as it were of the being of the 
Highest-self. It is really something standing face 
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to face with the Brahman but not independent 
of it. 

Similarly about the Purusha (Individual soul). 
An individual soul is an eternal Ansa of His. XV, 
7. Having thus dealt with the fundamental ideas 
of the Sariikhya, the author disposes of the 
Tattvas as well so far as their evolution is concerned. 
Prakriti is the great unmanifest (Avyaktam) with 
the Saihkhyas. See stanza 5, chapter XIII. 

The Gita, however, does not consider it to be the 
ultimate Avyaktam ; that is of course Brahman, 
vide stanza 20, chapter VIII. The Brahman is the 
real Avyaktam (unmanifcst) whose three feet are 
the immortal in heaven and whose one foot are all 
the beings. 

See also stanza 25, Chapter II. “ It (the Atman) 
is the Avyakta.” The first evolute out of the 
Avyaktam, according to the Sarnkhyas, is the 
Mahat — the cosmic intelligence. Our author accepts 
and retains the word Mahat but does not posit it 
as possessing any intelligence on its own account. 
See Chapter XIV, 3 and 4. He declares that the 
Mahat will have no intelligence but for the 
vitalising seed that is placed in it by the Lord. To 
mark its entire dependence on the Lord the word 
“ Brahman ” is added to it. The womb of the world 
is the non-intelligent matter (Mahat). With this I 
connect the embryo, i.e., the intelligent principle. 
From this contact of the intelligent (Brahman) with 
the non-intelligent (Mahat) due to my will, there 
ensues the origination of all beings from Gods down 
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to life-less beings. So the Mahat has no jwwer to 
further evolve but for the eternal seed. 

The next evolute is Ahankara, which has already 
been declared in stanza 4, chapter VII, as the lower 
Prakrit! of the Lord. 

From the Ahankara, according to Sariikhya 
evolve the five Tanmatras [sound, touch, form 
(colour), taste and smell] and their Tamasika Vikaras 
are the five great elements. 

The author does not i)osit any such thing to these 
Tanmatras nor does he recognise their independent 
existence. 

“ I am the taste in waters, I am the sweet smell 
in the earth,” vide stanzas 8 and 9, chapter VII. 
Manas, with the organs of sense and of action is 
according to the Saihkhyas the Sattvika Vikaras of 
the Ahankara ; the author relying upon the Upani- 
shads states that they are all born from the Brahman. 
See Mundaka II, 1,3,“ From Him, is born Breath, 
Mind, and all organs of sense — Akasha, air, light, 
water, the earth — the support of all.” 

The Saiiikhya theory of evolution of the world 
from Prakrit! is thus demolished in every detail. 
It is the Brahman “ that from whence these beings 
are born, that by which when born, they live, that 
into which they enter at their death 

The author was out in demolishing the Sarfikhya 
doctrine of evolution of the world out of Prakrit! 
and he has succeeded by quoting chapter and verse 
from the great Upanishads. The periodic emission 
and re-absorption of the world is also ascribed to 
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the Brahman rather than to the Prakriti though 
this doctrine of periodicity is probably Sariikhya in 
origin. The Sariikhya tenet of the Gunas is wholly 
acceptable to the author and the way in which he 
has applied this theory to the ancient concepts of 
Karma and to Jnana, Buddhi, etc., shows how very 
fond he is of this theory. He calls knowledge 
thereof as the knowledge par excellmce and makes 
the realisation of the true purport of the knowledge 
of the Tattvas an essential of “ the knowledge ” he 
defines in chapter XIII, 7-11. 

That the Vedanta sutras should also occupy a 
similar position towards Sariikhya is very significant. 

Having thus established that the author contro- 
verts the Sariikhya theory it could not be maintained 
that the Samkhya doctrines started with the Gita. 
The author does not argue, he does not state his 
reasons, he does not establish his principles. He 
takes for granted that his readers will understand 
his view-point and makes his difference good in his 
own way. The Samkhya was of course atheistical 
in its outlook. It does not admit of any Brahman. 
Moksha with it is simply the isolation of the 
Purushas from the entanglements of Prakriti. But 
our author does not accept this view. With him the 
Liberation is the union with the Brahman, one who 
transcends the three Gupas, i.e., who is isolated 
from the Prakriti becomes Brahman (Brahmabhuyaya 
kalpate, stanza 26, Chapter XIV), and then attains 
by Devotion (Bhakti) one-ness (Sam-yam) with the 
Brahman. Thus is Samkhya refuted by the author 
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in all its essentials, as regards the evolution of the 
world and the destiny of the Purushas. 


NOTE 

Dhyana-yoga of the Gita and Patanjali’s 
Yoga-system 

Yoga or concentrative meditation occupied a 
unique ijosition in some of thci old classical Upani- 
shads. Then it was knowm as “ upAsana Later 
on the word “ yoga ” camo into use and it was 
declared : 

“ When the five instrum(‘nts of knowledge stand 
still together with tlu? mind and when the Buddhi 
does not move, that is called the highest state. 
This the firm holding back of the senses is what is 
called yoga ” (Ka, Up., I, 6, 10 and 11) S'vetashvatara 
and Maitrayana are quite familiar with this w'^ord. 
The Maitrayana specifies six factors of yoga as 
under : 

(1) Restraint of the Breath 

(2) Restraint of the senses 

(3) Meditation 

(4) Fixed attention 

(5) Investigation 

(6) Absorption. 

The Gita mentions no such classification nor does 
it systematise as the Yoga-sutras do. It bases itself 
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so far as Yoga is concerned on Briliad Aranyaka 
Upanishad, lY, 4, 22 and 23, and on Cliliandog- 
yopanishad, III, 13. 

It also uses the word “ Nirvana ” in connection 
with Yoga — though the Upanishad upon which it is 
based do('s not use this word. 

The (lita divides all persons who want to qualify 
themselves as Yogins into two classes : 

(1) “ Yogam-Arurukshu ” which is equal to the 
“ Vividhishta ” of the Upanishad. 

(2) “ Yoga-rudha ” = Evamvit of the Upanishad. 
See note on “ Vijnana ” at end of chapter VII which 
will help in understanding the mind of the author. 
First there are pcirsons who are utterly ignorant 
and benighted. They are men of Asuri-Prakriti 
who can hi' well called merci worldings. The author 
does not take them into the class of “ Yogam- 
Arurukshu ”. The 2nd and 3rd class of people who 
are devoted to the groat category of Karma, viz . : 
(1) Yajna, (2) Gifts, (3) Tapas, (4) Study of vedas, 
(5) Brahmacharya, are those who come within 
first class. Now let us see how this classification 
of his squares with what is laid down in the 
Patanjali’s Yoga-sutras. Tlierein wre have as the 
first factor “ Yama ” or Restraint, i.e . : 

(1) Abstinence 

(1) from killing, 

(2) from lying, 

(3) from stealing, 

(4) from incontinence, 

(5) from receiving gifts. 


2 
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Except Brahmacharya and Aparifjraha, the other 
constituents are not mentioned in chapter VI, 

Killing, Lying, and stealing are, however. 
Karma. Our author has included Ahinsa and 
Brahmacharya in the “ Iwdily Tapas ” vide stanza 
14, chapter XVII, stealing is mentioned nowhere in 
the Gita — though even Buddhism recognised it as a 
physical bodily impurity {ride “ our weird ” Sutta) 
upon which the classification of Tapas as given irt 
the Gita seems to be based. 

(2) “ Niyarm ” or observances 

(1) Purity, 

(2) Contentment, 

(3) Austerities, 

(4) Vedic study, and 

(J)) Devotion to the Lord. 

Thus the sutras mention each of these items as a 
separate constituent of “ Niyama ”. Chapter VI 
does not mention any of them. 

Our author, however, again has included (1) 
Purity, (2) Vedic study in “ vocal Tapas ” vide 
stanza 15, chapter XVII. 

“ Tapas ” as mentioned in “ Niyama ” is thus 
included in Gita’s wider description “ contentment ” 
(Santosha) is represented by “ Manah-Prasada ” 
in the mental Tapas Chapter XVII, Stanza 16. 
“ Ishvara-Pranidhana ” is not to be found either in 
chapter VI or in any of the classifications of Tapas. 
Of course we know that our author made it 
(surrendering of all actions to the Lord) as a 
factor of Karma-Yoga. But the significance of 
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Ishvara-Pranidhana as a means of Yoga is missing 
in the Gita. 

(3) Asanam or Posture is recognised in the 
Gita as well (vide stanza 11, Chapter VI). 

(4) Pranayama. Tliis (control of Breath) is 
well recognised in Gita in Cliapters 

IV, 27, 29, 30 ; 

V, 27, 28; 

VI, 10 ff. ; 

VIII, 8—14; 

(5) “ Pratyahara ” withdrawing of the senses. 

This is too much emphasised in the Gita. 

The last 3 steps Dharna, Dhyana and Samadhi 
are fully recognised in the Gita, but not in the 
form as given in the Patanjali’s Yoga-sutras. 

There the steps are : 

(1) Sama, 

(2) Dama, 

(3) Uparati, 

(4) Titiksha, and 

(5) Samadhi (Saraaliita), 

as laid down in Brihadaranyaka Upanishad, IV, 4, 
22 and 23. Sama was recognised as the great 
characteristic vide Clihandogya, Mundaka, Katha 
and Svetasvatara Upanishads. 

We might then take it that the aspirant of 
yoga had first to practise Sama and other steps 
after having the purity which came from Karma. 
Mind had thus first to be calmed down. 

Senses had to be controlled (Danta) and with- 
drawn from the outside objects and Brahmacharya 
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had to be practised. After withdrawal the mind 
had to be intent on the supreme alone. With 
Rajas thus allayed and with freedom obtained 
from sin, one became Brahman. 

The Summum Bonum was thus achieved by 
strenuous exertion and constant application. The 
meditation was to consist of the “ Aum ” — the 
Highest Imperishable Brahman and had to be out 
in a quite place and in a posture conducive to 
mental rest. When the Yogin thus became a 
perfect adopt then there was no more re-birth for 
him. Nothing further was to be achieved. Tlie 
Atman had freed itself from the fetters of matt(>r 
and was thus one with the Brahman. 

This Yoga of the Gita is thus not what the Yoga- 
Sutras inculcate and if Ishvara-Pranidhana be 
eliminated from the Yoga-sutras, as proposed by 
Prof. Garbo, the system of the Gita will be as 
different from the Patanjali’s Yoga-sutras — as differ- 
ence could be — though there may be a similarity in 
few of the steps as laid down in both the Gita and 
the Yoga -Sutras. 

The “ Kaivalya ” of the Yoga-sutras is not the 
ideal nor is it the Goal as in Yoga-sutras nor does 
the Gita recognise miraculous powers (Siddhi, Vibhuti 
and Aishvarya) though our author is fully conver-, 
sant with the Sariikhya philosophy. The Yoga of 
the Gita is thus certainly anterior to that of Patan- 
jali’s Yoga-sutras and is in accord with the old 
Upanishads from which the axithor has mainly derived 
his inspiration. 
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The differences may be summarised as under : 

(1) Brahman — the Imperishable Akshara Aum — 
is the only object of Meditation and absorption in 
the Brahman is the Goal. 

(2) The importance of the classification into 
Yama and Niyama is not discernibh^ in Gita. 

(3) Yoga discipline has no value as a separate 
means of salvation as in tlui Yoga-sutras. 

(4) Liberation is defined as absorption in the 
Brahman. 


The Gita and Early Buddhism 

According to tlie Popular Hindu belief apparently 
based on the Gita itself, it was spoken at the time 
of the great Mahlibharata War. 

Tlie date of the Mahabharata war was supposed 
to be 3101 RC. Hence according to this popular 
view the date of tlui Gita would also be tin; sajne. 

Such high antiquity, however, has not been con- 
ceded by Scholars who have dealt with the Gita. 
The orthodox Telang also did not vouchstife for such 
a high antiquity. His conclusion was that the Gita 
must in any case be older than third century B.C., 
though it could not be said how much. 

Professor Garbe’s view is “ the genuine Gita 
originated in the Ist half of the second century B.C., 
and the remodelling of the poem in the second cen- 
tury A.D. 

Sir Charles Eliot in his “ Hinduism and Buddhism ” 
referring to the Bhagawad Gita remarks on page 201 
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We shall now oxamine it Chapter by Chapter. 
We will begin with Chapter II as the real Gita 
con’mencc® with it. 

Chapter II divides itself into two parts. The 
first part {vide stanzas 14, 15, 17-22 and notes) 
primarily deals with the; question of the eternality 

A 

and permanence of the Atman and thus it con- 
troverts as it were the An-Atta doctrine of the 
Buddhists. The second part deals with BuddhiyOga. 
Now hit us first see what BuddhiyOga connotes. 


“ BuddhiyOga ” 

An analysis of what is conveyed in Slokas 39-72 
shows that the author inculcates the following 5 
steps as means towards attaining the End in view, 
viz., Brahma-Nirvana. 

(i) Stanza 40 inculcates (Faith = Shraddha) 
(1st step) inasmuch as the aspirant in Buddhiyoga 
is told that in this path there is 

(а) no loss of effort, 

(б) no obstacle, and 
(c) this Dharma, 

saves one from the Great terror. 

(ii) Stanza 41 calls upon the aspirant to have 
resolute volition, firm Determination (Vyavasaya). 
(2nd step.) 

(iii) Stanzas 42, 43, 44 describe the next two 
steps (Smriti and Samadhi) in a negative way 
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when it is said that the Buddhi cannot b(5 fixed in 
Samadhi when tlie mind is distracted fn)m the Goal 
on account of the allurements which the worldly 
life affords in the shape of pleasures enjoyments 
and power ; very few can resist the appeal which 
the pleasant makes ; it is only few Nachikotas 
{vide Kathopanishad) who can select the Good in 
preference to the pleasant. Sloka 62 lays down 
how Kama leads to the confusion of Smriti and how 
when Smriti is confused, Buddhi is also lost. 

Stanza 45 advises Arjuna to be free from the 
effects of the triad of Gunas and only hints at the 
Goal of Isolation. Stanzas 47, 48, 49, 50, 51, 
describe a Buddhiyukta in so far as Karmas are 
concerned. 

(iv) Stanzas 52 and 53 state how Samadhi (ear- 
nest contemplation) is the next step. {4th step.) 

(v) Stanza 54. 

When one is fixed in Samadhi, he has his Prajna 
developed. The 5th step is therefore clearly Prajna. 
Stanzas 54-61 describe only a Sthita-Prajna. 

(vi) These steps when duly practised and when 
freedom has been attained from the triad of 
unregenerate desire (Raga, Dwesha and Moha) 
produce a condition which is called Prasada (Joy) 
and this condition is described in stanzas 64, and 
65. Stanzas 66, 67, 68, and 69 again deal with a 
Sthita-Prajna and a Sanyami. 

(vii) When the Sthita-Prajna has thus firmly 
controlled his senses and when Kama has ceased 
to trouble him, ho attains tranquillity (Shanti). 
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Tliis is laid down in stanzas 70 and 71. 

(viii) The ultimate Brahma-Nirvana, (absolute 
serenity is then reached and stanza 72 mentions the 
end which has been attained, viz., Brahma-Nirvana. 
The five steps therefore are : 

(1) Shraddha (Faith), 

(2) Vyavasaya (resolute volition), 

(3) Smriti (Mindfulness, Alertness of mind. 

Remembrance of the Goal and keeping it 
constantly in view), 

(4) Samadhi (Earnest contemplation), 

(5) Prajna (Insight, True knowledge). 

It is remarkable that these are the very steps 
which are also laid down by early Buddhism. See 
Mahaparinirvana Sutta by Max Muller, page 63. 
Where these Balanis are clearly stated as : 

(1) Faith, 

(2) Energy (virya), 

(3) Thought (Sati -Smriti), 

(4) Contemplation (Samadhi), 

(5) Wisdom (Prajna). 

Seven Bodhiangas or IBogghangas are : 

(1) Energy, 

(2) Thought, 

(3) Contemplation, 

(4) Wisdom, 

(5) Joy, 

(6) Repose, and 

(7) Serenity. 

Joy, repose and serenity correspond practically to 

what our author has called 
3 
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(1) Prasada, 

(2) Tranquillity, 

(3) Ultimate Sthiti (serenity). 

Asvaghosha in his Buddha-ehaita has described 
these steps in his poetic way thus : 

“ The tree of knowledge whose roots go deep in 
firmness and whos(> fibres are patience and whose 
flowers are moral actions and whose branches are 
memory and tli-ovglit and which gives out the Law 
rt.s its Fruit surely when it is growing, it should not 
be cut down.” 

“ Stanza 65.” 

That this system of culture of Buddhi is Buddhistic 
in origin is hinted at in Yoga -Sutras, vide Sutra 1, 
20, where these steps are said to be practised by 
others in attaining Samadhi. 

The Sutra runs : 

Shraddh a- vi ry a-Smri ti -Samadhi -Pra jna -Purvak a 
Iteresham. “ Tlirough the practise of these means 
and (through the passionlessness directed to this 
end) finally arises that concentration which is not 
conscious of any object.” 

The words (though the passionlessness directed to 
this end) are added by the Commentator as the 
system of Yoga -Sutras prescribes AbhyAs and 
Vairagya. They do not occur in the Sutra as 
reproduced above. 

What the author has said in Stanzas 39-72 can 
well be summed up in the following verses which a 
Buddhist has composed ; only we have to add Brahma 
before Nirvana. 



INTRODUCTLON 


19 


“ Whoso hath Zeal, Courage and Energy (Birya- 
or Vyavasaya) 

Is apt to meditate alert of mind (Smriti sati). 
(xuarding the forces of his liody well 
Let him pursue the threefold higher walk 
Loftiest code of conduct, mind insight 
From first to last, the last even as the first. 
Above, below, by night, even as by day 
Hath he thus every qiiarter of his life 
Mastered with Infinite Concentration rapt. 

This do they call — the training and the course 
And eke the pure and holy Pilgrimage 
Him do they call the wakened of the World 
Brave Hero, faring to the way’s high end. 

To him when consciousness doth near its end 
To him from craving utterly set free 
Nibhana of the Burning flame 
Hath come and to his heart release and 
liberty.” 

See also notes to stanza 64 above which define 
the characteristics of a Buddhiyukta. 

“ Buddhiyoga ” therefore is a system of self- 
culture by means of mental concentration and 
meditation and approximates to Early Buddhism 
but with this addition that the Nirvana is to be 
Nirvana rooted in Brahman (for which see Note 
under II, 72). 

“ Yoga of Buddhi ” — was Early Buddhism and 
that is the reason why the author has treated it in 
a separate Chapter. If Jnana-yoga was only 
intended, that was treated of in Chapter IV. The 
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author stated the doctrine of Buddhism with the 
amendments he made in it in stanzas 59, 61 and 72. 

The 2nd Chapter of the Gita looks as if it 
were a protest against Buddliism in so far as it 
proclaimed that there was no eternal permanent 
self in man or a substrate of tlie universe, f.e., 
against the An-atta doctrine and in so far as it 
proclaimed that Nirvana was no blessed fellowship 
with the Lord. 

Chapter III deals with the Doctrine of Karma. 
Karma in Buddhism was the eternal force which 
worked inexorably. It was the universal Law of 
c-ausation applied to the inner life of man. How 
was the Bondage of Karma to cease ? Consequences 
were to cease if the Kamma ceased. Kamma 
was to cease if the cause of Kamma was to cease. 
The cause of Kamma was the eternally fixed 
attachment of senses with the objects. 

Break the attachment and you go free. 

Such was the Buddhistic Doctrine and the same 
was the Gita view. 

The Gita, however postulated something more 
namely that all the work was to be surrendered 
to the Lord. Buddhism was a negation. The 
Gita thought was positive in so far as it provided 
a resting-place in the Deity after the attachment 
with the outside objects had ceased and after 
contact had also ceased subjectively with the 
destruction of the Consciousness. Buddhism had 
no such ideal ; there was no need of the Deity — 
no dependence upon anything else. Break the 
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chain and you are free ; such was Buddhism. 
Break the chain and join yourself with the Lord. 
Such was the Gita thought. Naturally the author 
waxed indignant with those who did not believe 
in a Deity. (And they were no others but 
Buddhists.) Ho denounced the athiosts in rather 
unparliamentary language — which was hardly to 
be expected from the author who could tolerate 
difference of opinions. (See also note at end of the 
Chapter III.) 

Chapter IV was a further illustration of this 
same mentality of the author. In the Gita 
knowledge led to salvation, i.e., in finding God, in 
Buddhism it was by itself deliverance, it led to 
no Deity. As an author has well expressed the 
idea: “'fhe substratum here was not Atman, 
but the Iron Law of cause and effect, hence the 
wide divergence in the nature of ultimate products ; 
there deification, here cessation and extinction as 
of a lamp whereof the oil is spent.” 

Here in the Gita knowledge was synonymous 
with not only the destruction of the unregenerate 
triad of Raga, Dvesha and Moha as in Buddhism, 
but the man of knowledge was to be “full of 
Brahman,” was to be entirely “dependent on 
Brahman ” and was to be “ one with the Brahman ”. 
Both the paths of Karma and Jnana wore to lead 
to the same goal {vide Cliapter V), the goal was 
not Nirvana as in Buddhism but Brahma Nirvana — 
Nirvana rooted or grounded in the Brahman (see 
notes to chapter II, stanza 72). 
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The word Nirvana summed up Buddhism and that 
explains why our author Jias systematically dealt 
with this doctrine, fie began dealing with it in 
Chapter II and kept on dealing with it in chapters 
III, IV, V, inasmuch as Chapters III and IV were 
only descriptive of the paths while tlio goal to lx; 
reached by them was stated in Chapter V. 

Meditation, concentrative meditation, led also 
to Nirvana according to the Buddhists. 

This meditation was the crowning glory of 
Buddhism. In chapter VI, the author affirms that 
the imsditation led to Nirvana rooted in Brahman 
(VI, 15). But it was remarkable that the IJpanishad 
(Br. A. IV, 4, 22 and 23) relied upon by the author 
as laying down the steps of meditation did not 
mention Nirvana at all. All it said was that one 
had become Shilnta (calm), Dimta (subdued), uparata 
(satisfied), Titikshu (pathmt), and Samahita (collect- 
ed), one saw self in self and saw all as self. 

This mention or introduction of Nirvana was 
very singnificant inasmuch as the Upanishad 
did not mention it at all. It looked as if Nirvana 
was in the air and the author adopted it with the 
modification noted in II, 72 {mde notes) to meet 
Buddhism on its own ground. 

We thus see there was a method in the arrange- 
ments of the chapters, and we feel convinced that 
there was as much consistency in them as one 
could expect. “ Nirvana ” dominated Buddhism. 
With the Buddhists it was only cessation of 111 
(Dukhanta) whatever way they dealt with it ; with 
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the Gita it was the Bliss but Bliss in the Brahman. 
Right through those chapters as we now read them, 
runs this thread namely that tlie author was as if he 
were bent upon demolishing Buddhism in so far as 
it was a denial of God or the Atman. 

Chapter VII provided that the Avyaktam was to 
be meditated upon — for which there was no rfK)m 
in Buddhism. 

Chapter VllI laid down that the highest form of 
meditation of the Avyaktam was the meditation 
of Aum. Of course meditation led to Nirvana. 
But before the Goal was reached the Buddha 
declared : 

“ It was thus that I applied my heart to the 
knowledge which recalled my early existences. I 
called to my mind my diverse existcnc.es in the past, 
a single birth then twt) . . . and so on. That 

same steadfast heart I next applied to the eradica- 
tion of Cankers. . . . 

“ When I saw this that my heart was delivered 
from the canker of continuing existence and from 
the canker of ignoi'ance, to mo thus delivered came 
the knowledge of my deliverance in the conviction — 
Re-birth is no more . . . my task is done.” 

Now read stanzas 14, 15, 16, of chapter VIII, and 
say whether the author is not refuting Buddhism in 
this respect as well. 

Tlie Buddha declared as the result of all that he 
had undergone by way of Tapasya and meditation 
that the conviction dawned upon him “ Re-birth 
was no more ”. 
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Our author, however, affirms “ Re-birth is no 
more only for those who have attained the 
Brahman Is this not the same mentality which 
we discerned from the very beginning ? 

Chapters IX and X, deal, of course, with the prin- 
ciples of Bhakti. But the result of Bhakti is stated 
in chapter XI as the “ Seeing the Lord ” Arjuna sees 
the Lord with the eye celestial conferred upon him. 
But what did the Buddha see with the Eye-celestial 
which he acquired as the result of Meditation ? 
“ With the eye-celestial which is pure and far 
surpasses the human eye, I saw beings in the act 
of passing hence, and of re-appearing elsewhere, 
beings high and low, fair or foul to view, in bliss 
or woe. . . . All this did I see with the 

Eye-celestial.” He saw a panoramic view of the 
universe and how people fared according to their 
deeds. Our author makes Arjuna see the Lord 
Himself. 

Now take Chapter XII. In Buddhism, four 
Bhavanas are required to be cherished for the 
training of the heart and they are : 

(1) Metta (Loving kindness) (Maitri in Sans- 

krit). 

(2) Karuna (compassion). 

(3) Mudihi (Sympathising joy). 

(4) Aupekkha (unconcernedness). 

See Maha Sudassan Sutta and Tevijja Sutta. 

These sublime moods, Brahma-viharas as they are 
called, are, if not the end of Buddhist culture, at 
any rate its initiation : 
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“ And he lets his mind pervade one quarter of 
the world, with thoughts of Love, and so the second, 
and so the third, and so the fourth. 

“ And thus the whole world above, below, around 
and everywhere, does he continue to pervade with 
heart of Love-far-reaching grown great and beyond 
measure and just, Vesetha, as a mighty trumpeter 
makes himself heard and that without difficulty — in 
all the four directions ; even so of all things that 
have shape or life, there is not one that he passes 
by or loaves aside but regards them all with mind 
set free and deep-felt love. Verily this, Vesetha, is 
the way to a state of union with Brahma.” 

Exactly the same formula is repeated in the case 
of the throe other moods, compassion, sympathising 
joy and unconcernedness. This is a very ancient 
doctrine, of Early Buddhism and it spread to Japan, 
China and other Countries also. 

These Viharas were, as it were, means towards 
an end : they constituted what Hindus call Sadhana. 
The Goal to be reached was union with Brahma 
(in Buddhistic sense). Tlicy were to be practised by 
every Buddhist. The simile of mother and child 
indicated in Metta Sutta was subsequently explain- 
ed and enlarged by Buddhaghosha but there is no 
doubt that if Buddhi was to be disciplined by 
Buddhiyoga the heart was to bo attuned to Brahma 
(in a Buddhistic sense) by these Brahma-viharas. 
The scheme of self culture was thus complete. 

In Gita Chapter XII, these qualities are predi- 
cated of a true devotee with a little difference (to 
4 
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be pointed out presently) which is very significant 
in its own way. 

Instead of being the ’moans towards an end, as 
these Brahnia-viharAs were in Buddhism, they are 
described as the marks of a true Devotee. They are 
given in the Gita in the same order as in Buddhism. 

“ Maitra and Karuna ” are given in stanza 13. 

“ Mudita = Joy could not be predicated of a devotee 
and hence he was described in stanza 15 as being 
free from Harsha (joy) which is nothing but Mudita, 

“ Upekka ” is present in stanza 16 in “ Aupeksha ”, 
Gita was alive to the fact that these moods wore to 
be practised regarding every creature as was noted 
in stanza 1 3 in the word “ All the beings ”. But 
this sense of Buddhism was apparently forgotten by 
the time of Yoga sutras. Vide Sutra 1, 33, which 
runs : 

“ Maitri-Karuna-mudito-pekshanam 
Sukh -dukh -pu ny apun y a - visliayanam 
Bhav-nata-shchita prasadnam.” 

“ = By cultivating habits of friendliness, com- 
passion, complacency and indifference towards 
happiness, misery, virtue and vice (respectively) the 
heart becomes pure.” 

VySsa the commentator explains : 

“ Let him cultivate in his mind the habit of 
friendliness towards all those who are found in the 
enjoyment of pleasure ; compassion towards those 
who are suffering from pain ; complacency towards 
those who are virtuous, indifference towards the 
vicious.” 
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Tl)e moods which were to be cherished towards 
all according to Buddhism arc here restricted and 
they do not denote what was originally intended of 
them. See also Sutra III, 22. These moods were 
characteristic of Early Buddhism and they are 
stated in the same order by the Gita with the little 
difference that “ Mudita ” could not bo predicated 
of a true devotee he having become a Siddha in 
which condition Rajoguna (;ould not be said to 
exist. Hence the attempt by certain commentators 
to translate “ Maitri ” = absence of hatred and 
Mudita = absence of grief. These Brahma- viharas 
arc (.“haracteristic of Buddhism and wore probably 
not to be met with in ancient Lore of India in the 
same order as in Buddhism. Radhakrishnan in his 
Indian Philosophy (page 425) contents himself by 
saying that “ they are lx)rrowcd from the prevailing 
heliefs ” — for which latter statement ho (luotes no 
authority. 

Wo now come to Chapter XIII. 

Take first the definition of “ knowledge ”. In 
stanzas 7-11 Buddhism had laid down : 

“ We speak of a man having understanding 
(Panna-Prajna = knowledge). Now in what respects 
he has got understanding. It is because he under- 
stands that he is said to have understanding. He 
understands what suffering is, and its origin, and 
its cessation, and the way that leads to its cessation 
and the Gita adopts this as one of the constituents 
of knowledge and calls it ‘ Reflection on the suffering 
of Birth, etc.” (See Buddha’s first sermon). Again 
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in Chapter XIII, the “ knowable ” is the Brahman 
and it was to bo known with the Eye of knowledge 
(see stanzas 12-18 and stanza 34). 

But what was the “ knowable ” in Buddhism 
which was to bo seen with eye of panna (Prajna). 

“ What is knowable (to be known) by pure mental 
consciousness (Manno-vinnana) isolated from th(^ 
five faculties of Bodily sense ? The ideas of Infinity 
of space, of Infinity of mind, and of the realm of 
thought are knowable by i>ure mental consciousness 
isolated from the five faculties of bodily sense. 

“ By what are these knowable ideas known.” By 
the Eye of understanding (Pannii-chhakhu). 

Chapters XIV and XV dispose of Saihkhya 
doctrines. 

Wo then come to Chapter X VI. 

It seemed to be entirely based on Dhammapada 
and Sutta Nipata. See notes. 

Chapter XVII again seems to follow Buddhism. 
See the classification of Tapas and compare with 
what the Buddha said as to Bodily and mental 
purification and say whether our author is not 
closely following Buddhism. See notes. 

Cliapter XVIII again confirms this tendency of 
the author assimilating the best of Buddhism and 
making it appear as nothing new but old Vine in 
new bottles. See stanza 12 describing the conse- 
quences of acts as d(5sirable, etc., and compare with 
what the Buddha has said (vide notes thereto). It 
was remarkable that the Buddlia called acts and 
consequences as black ( Kr ishna) and white. 
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Patanjali’s Yo[?a-sutras also called acts black and 
white. Blit our author could not call them so why ? 
Because Shri Krishna was spcakinf^ and ho could 
not very well associate badness with the colour 
black (Krishna) and he chanj^ed the classification 
into desirable, etc. The final conclusion of Buddhism 
was : “ He who takes refuse with Buddha, Dhanna 
and Sanf^ha, he who with clear imderstandinfjc sees 
the four holy truths, viz . : 

(1) Pain. 

(2) Origin of pain. 

(3) The destruction of pain. 

(4) The eightfold holy way that h;ads to the 

ciuicting of pain. 

That is the safe refuge that is th(^ best refuge 
having gone to that refuge — a man is delivered from 
all pain.” 

This has been transformed into 

“ Letting go all Dharmas come to Me as your 
sole refuge. 1 shall release you from all sins. Be 
not grieved,” 

The notes of various stanzas of the chapters also 
contain other points which seem to establish 
Buddhistic influence but we believe we have said 
tmough to show that it looks as if the Gita were a 
protest against Buddhism. Moreover it seems to 
assimilate its good points. 
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ARE THERE ANY INTERPOLATIONS IN THE GlTA ? 

Ott 

The Gita and the Ved antic thought of the 
Upanishads 

Telanp: following Schlcgol and Laiasen holds: 

“ We have the text now iilmost exactly in the 
condition in which it was when it left the hands of 
the author. There are very few real various 

readings considering that the 

Mahabharata must have boon tampered with on 
numerous occasions this preservation of the Gita 
is most interesting it doubtless indicates that high 
veneration for it which is still felt and has for long 
been felt by the Hindus and which is embodied in 
the expression used in the colohpons of the MSS., 
describing the Gita as the Upanishad sung by 
God. 

“ Schlegel draws attention to one other circum- 
stance regarding the text of the Gita which is also 
highly interesting namely that the number of the 
stanzas is exactly 700. Schlegel concludes that the 
author must have fixed on that number deliberately 
in order to prevent as far as he could all subsequent 
interpolations.” 

It was on this consideration that we noted one 
stanza in the beginning of Chapter XIII as an 
interpolation. 

Professor Garhe, on the other hand, in his learned 
and scholarly Introduction to the Bhagavat Gita 
holds that the original Gita concerned itself with 
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the Bhakti of Shri Krishna as a personal God and 
that it was refashioned afterwards and that the 
admixture of passages of Vedantic import was 
subsequently deliberately done. Starting with 
this theory he expurgates nearly one hundred and 
seventy out of the sciven hundred as interpolations. 

He sums up his conclusion as under : 

“ I have read the Bhagawad Gita six or seven 
times during the course of the year and the impression 
has ever strengthened itself on my mind that the 
Vedantic and the Mimansic parts are unoriginal. 
I have therefore ventured to carry into practical 
execution the idea of separating the al)ove-namod 
parts of the Bhagawad Gita not as the result of any 
abrupt conceit but on the basis of a slowly accumulat- 
ing conviction. By thus separating the particular 
parts it appears to me that there is by this process 
nowhere caused any real gap in the Bhagawad Gita ; 
rather the interrupted relationship of the various 
passages is further restored : thus for instance, (luite 
decidedly by removing the passages : 

III, 9-18; 

VI, 7-32; 

VII, 7-11 ; 

VIII, 20; 

IX, 6. 

A better confirmation of my theory than this 
cannot pos.sibly I believe be expected.” 

He then gives in the appendix all the passages 
which he thinks are interpolations. 
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When such learned and scholarly persons are so 
divided in their opinions, it is neceasary to proceed 
with caution. Higher criticism demands that we 
should get at the author’s mind. 

Let us now see how far has Prof. Garbe succeeded 
in his attempt. 

His views are worthy of all respect, result as they 
are of vast learning, and ripe scholarship. His 
jKJwer of penetrative analysis is writ large on every 
line of his learned introduction. 

Reserving III, 9, 18 for separate treatment (for 
which see notes in the appendix) we sliall first deal 
with those passages which are considered typical 
Vedfintic interpolations. 

The learned Professor first refers to VI, 37-32 as 
nearly conclusive in supi>ort of his tlieory. 

Stanza 27 runs ; 

“ Indeed there comes suprenu' happiness to a 
Yogin with a (1) tranquillised mind, (2) whose rajas 
has allayed, (3) who is free from sin, and (4) who 
has become Brahman.” 

The learned Professor seems to argue : “ How 
could such a passage speaking of ‘ Becoming a 
Brahman ’ find a place in a book dealing with 
devotion to £i personal Deity ? W(i have conclusively 
shown {mde notes to stanza 3 and 7, Chapter VI) 
that the author has based his scheme of Dhyana- 
yoga as propounded in this chapter mostly on Br. 
A. Upanishad, IV, 4, 22 and 23. 

The Upanishad ic passage referred to in brief, is as 
follows : 
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“ He thon^fore that knows it, afUir liaving beconie 
Quiet (Santa), 

Sul)dned (Danta), 

Satisfied (Uparata), 

Patient (Titikshu), and 
Collected (Sainahita), 

sees self in self, sees all as self . . . Fr(H' 

from evil, free from KiK)ts, free from doubts he 
becomes Brahman Thus this passage first states 
the steps which have to be followed (shanta, Danta, 
etc.), vide stanza 7, chapter VI, and then concludes 
with the declaration that the person who has thus 
disciplined himself becomes Brahman (Brahma. 
Bhavati). Stanza 27 has simply versified the 
conclusion and the steps (in brief) stated by the 
IJpanishad. All the words usc'd in stanza 27 are 
modcM-nised forms of the Upanishadic words 
“ Shantarajasa ” of the stanza = “ Viraja” of the 
Upanishad. 

“ Akalmasha" of the stanza corresponds to 
“ Vipapa” of the Upanishad. “ Yogin of Tranquillised 
mind” is the “Shanta” of the Upanishad. 

Stanza 28 repeats what is stated in stanza 27. 
Again stanza 29 is : “ He who has devoted his self 
to Yoga, who looks alike upon all, sets his self 
existing in all and all beings in the self.” Is 
this not again quoting the Upanishad : 

“Atmani ova Atmanam Pashyati, Sarvam 
Atmanam Pashyati.” Stanzas 30-32 are mere ex- 
positions of stanza 29. It is thus evident that these 
stanzas are the very essence of the wdiole chapter. 
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Th(^y aro therefore no interpolations stating 
as they do the conclusion which is reached by the 
practice of the steps prescribed. 

Further a comparison of the Upanishadit; d('.- 
claration with stanzas 27-32 reveals a rernarkahle 
change which the author has deliberately introduc- 
ed in the Upanishadic conception. The Suninunn 
Bonmn in the LTpanishad was to “ become Brahman ”. 
Seciuenco of the steps laid down was 1st. “S'am.'i,” 
“ Damn,” “ Uparati,” “ Titiksha,” and “Samadhi,” 
then having (;ompleted tluise steps one was then 
(2) to see s(>lf iti all and all in self. And then 
having thus become (3) “ free from evil, free from 
spots, free from doubts,” one (4) became one* with the 
Brahma, n. He who was thus full of the vision 
of the self, that was within and without all bodies 
and that stands eternally one filling all this grand 
receptacle of the universe who s('es no cause other 
than that .supreme cause had nothing to do with 
action any more. 

Professor Deussen has expressed this Upanishadic 
thought in the following words : 


MOTE 

“ He who has attained the conviction ‘ I am 
Brahman ’ has reached with it the knowledge that 
he in himself is the totality of all that is 
and consequently ho will not fear anything 
because there is nothing beyond him ; he will not 
injure anybody for ‘ no body injures himself by 
himself ’ ”. 
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He who has obtained this knowledge continues 
to live, for ho must consume the fniits of his 
preceding life ; hut life with its temptations can 
no longer delude him. By the fire of knowledge, 
his former works are burnt, and no now works can 
arise. He knows that his lK)dy is not his body, 
his works are not his works ; for he is the totality 
of the Atman — th(5 Divine being and when he dit^s 
“ liis spirit does not wander any more, for Brahman 
is he, and into Brahman he is resolved ”. As 
rivers run and in the deep lose name and form 
and disappear so goes from name and form releast^d, 
the wise man to the Deity. 

See also Chh. Upanisliad, II, 23, 2. Where the 
word “ Brahmasaustha ” (He who is firmly grounded 
or rooted in Braliman) is used. This is the 
Upanishadic Brahmisausthiti.] 

According to tht^ (lita, however, one has first to 
become Brahman (shinza 27) and then to see the 
self in all and all in the self (stanza 29), i.e., one 
who had bec.ome Brahman had to live in the world 
and to lead the life of the spirit. Having establish- 
ed himself in one-ness, one was then to vxyrship the 
Lord in Devotion as existing in all beings (stanza 
31) and then one was said to live in the Lord under 
whatsoever conditions one may be living in actual 
life. Stanza 32 again affirms that one was to live 
the life and to feel interested in the welfare of all 
(Sarvabhutahite ratah). Their misery was his and 
their Happiness was his. This doctrine that the 
Dhyana-Yoga was to c«me first and then when one 
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had become Brahman, one had to see self in all and 
all in self and had to live radiating sympathy in 
the world and sharing joys and sorrows of others 
was the fundamental doctrine of the Gita. 

It was first hinted at in chapter II, 71-72 (see notes 
under Brahma-Nirvfma). Chapter V, stanzas 16-26 
(especially stanzas (24-26), makes this very clear. 

First “ knowledge ” was to be obtained which was 
Synonymous with becoming Brahman (stanzas 16 
and 17). Then one was to see his s(!lf in all and 
all in the self (see stanzjis 18-19). This was called 
Brahmi-Sthiti (vide stanza 20) ; that this stage of 
being rooted in the Braliman came after the stage 
of becoming Brahman which was synonymous with 
the destruction of Raga-Dvosha and Molia was 
clear from stanza 24 wherein it was stated clearly 
that “ the yogin ohtamed Brahma-Nirvana aft(?r 
becoming Brahman ”. See note on Brahma-Nirvana 
II, 72 — wherein the word Brahmi-sthiti-Brahnia- 
Nirvana was used and which was defined in the 
stanzas V, 18, 19, 20, 21. See also Chapter VII, 17, 
where the condition of Brahmi-sthiti is called 
“ Eka Bhakti " and notes thereto. 

Chapter VII, 20-22, also said the same thing. 

That seeing the self in all and all in the self and 
seeing all like one Self constituted the core of 
Bhakti (Brahmi-sthiti) was again hinted at in 
Chapter IX, 29. 

That “ Knowledge ” precedes “ Bhakti ” was also 
fully established in Cha])ter X, 8-11. That the trend 
of the whole thought of the Gita is the same is 
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further confirmed by XI, 54-55. This iwsition was 
aerain summed up in Ciuapter XII, 12, and was 
referred to in Chapter XIII, 27-28. A Samkhya 
Trigunatita was also one who had become Brahman 
— and then he become rooted in Brahman by Bliakti 
Stanza XIV, 26 and 27 (The word Pratishtha was 
very significant and there was now no difficulty in 
understanding its true meaning). 

XV, 19, was also emphatic on the point. 

Chapter XVIII, 50-55, was the culmination of 
this doctrine, viz.: (1) one became Brahman when 
Raga-Dvesha and Moha. had been completely 
destroyed by practice of Dhyana-Yoga wbicli was 
the same thing as Ix^coming a man of “ Knowledge ” 
(IV. 1 0) ; (2) when one had become Brahman — one 
had then to remain rooted in Brahman (Brfihmi- 
sthiti) = seeing self in all and all in self and this 
again was = Bhakti or Devotion in Purusliottaina 
being rooted in which one was to live the life in the 
world doing works — but not being Inmnd by them 
and thus attaining the Inexhaustible alx)de (Shri 
Krishna) see stanzfi 56, Chapter XVIII. 

Bhakti as thus understood was thus the culmina- 
tion and final fruition of “ Knowledge ” or Dhyana- 
Yoga and was consequently superior to and higher 
than Dhyana. 

(Chapter XII which .summed up the doctrine of 
Bhakti finally laid down that it was superior to 
Dhyana-Yoga. 

The learned Professor does not find any inter- 
polated passage in chapter XII and so we may take 
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it that ho has nothing to urge against this funda- 
mental tenet of the Gita. . . , 

Chapter XVITI, is, according to all authorities the 
upasaiiihara (conclusion) of the whoh^ hook and Prof. 
Garhe does not consider it to he ungenuine. He 
says : 

“ That many of the fundamental teachings of the 
Gita are for the first time hrought into clear light 
in passages of the XVlJlth Adhyaya (V, 44, 66) 
speaks for the genuineness of the lat(^r Adhyiiyas.” 
In the appendix while dealing with chapter XVIIl 
he remarks : 

“ XVITI, .50-.').'). Vodantic, interpolation. When 
in these verses it has been mentioned as to how the 
p(‘rfected one goes to brahman we might ask why 
he should he admitted in V, .5.5, into union with 
Krishna the personal God. 

“ Verse .5.5 forms ,a transition to the interce))ted 
text of the original poem though in .a clumsy 
manner since one that has hec-ome Brahman has no 
more any oc(;asion to compass the highest devotion . 
to Krishna.” 

If then Chapter XVIII is the conclusion of the 
book as it undoubtedly is how can the passjigos 
.50-54, 55, be removed which summed up Dhyana- 
yoga and Bhakti and which stated the same thing 
as stanzas 27-32 of chapter VI. 

It would not be out of place if we elaborate this 
point a little further so that the difference between 
meditation and devotion as understood in the Gita 
may be(;ome quite distinct and clear. 
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The first step in Dhyrma-yoRa., as is well known, 
is the witlidrawal of our senses from sense-objects 
and to still the mind and to secure perhsct 
tranquillity. 

Not only has th<^ mind to cease to opcirate in the 
outside world but it lias to be diverted from external 
things and to be focussed on the Brahman— tin- 
Imperishable Aum. 

We have to sel(‘<;t a quiet place, we have to adopt 
a posture which will help in securing the tranquillity. 
Wo ha ve to eat only as much as would keep the 
body well, we have to so regulate our sleep that it 
may barely fulfil tin* requirimients of our physiolo- 
gical nature. All these preliminaries are laid down 
so that wo may tln^ better be able to acbieve our 
object, viz., tramiuillise the mind restless as it is by 
nature so that the consciousness of a still, calm 
surface may be attained without the calmness being 
disturbed by the gusts of wind (passions). Having 
scicured calmness, and tramiuillity, we have to get 
absorbed in our true spiritual nature we have to bo 
happy and content with ourselves (aip^fii apcqfR gg:) 
we have to purge the dross and isolate ourselves from 
physical, mental nature. Having become re-absorbed 
in ourselves, having perfected complete renunciation, 
having thus got the real pure spirit life, we have 
to merge ourselves in the Highest self whicli 
animates the whole universe. We have to secure 
freedom . . . from the cycle of re-births by 

means of Abstract knowdedge meditation and con- 
centration “ Detach yourself from the world, and 
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then re-attaeh yourself with the source of All life 
pulsatinf? through the univoj'sc 

Perfect Quietism, complete mergenc-e of the self 
in the Highest self — that was the way of the Dhyana- 
yoga. The world was to be renounced, the content- 
ment was to he found in tln^ Higlu'st self. 

If our race as a whole set out to i)ursuc an ideal 
like this, which must ultimately eliminate bodies 
and the world altogether it is clear that very soon 
w('. should find the conditions of our environment so 
altered that wo could no longer speak of the human 
race. 

In this world, however, our spirits not only 
permeate matt(‘r hut find their only expression 
through its medium. So long as we are human, we 
must have bodies and we cannot make the world 
evaporate into airy nothings. 

The ascetic’s attempt to grow spiritually by 
destroying physical instincts has always mot with 
disaster. We should therefore live in such a way 
that the spirit receives as much help and as little 
hindrance from the lK)dy or the world as possible. 

Having gained spiritual strength by the practice 
of Dhyana-Yoga, having thus found the fount of 
life and energy — our mind and spirit should find its 
fullest expression unthwarted by the world. That 
is where the Bhakti steijs in. 

By finding our centre, we have not to commit an 
act of self-extinction, we have rather to live in the 
world, not as a slave but as a master. The culmi- 
nation of knowledge thus gained, is in the power to 
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see and feel the mobile and the immobile creation 
in the Atman. We have not only to see the self in 
all, existing in the multifarious forms of the 
manifested universe hut all the universe in the Self. 
Unity in the self of the whole creation is what we 
have to constantly keep in mind. 

f?Ir 4 2113: I 

U=!TI RcPlTJftfgqVTRq II— IX, 6. 

We shall live in the world, hut we shall have no 
desire for wealth “ a clod of earth and a nugget of 
gold ” will be the same to us. We shall have no 
lusts, no passions — nothing to dislodge us from the 
high pedestal thus gained. 

We will perform work in the world — not to gain 
petty ends — but to further the one increasing purpose 
that runs through nature — we will be but instruments 
of Divine Will. 

The work will create no bondage for us ; the 
materiality will have no net for us to entangle us 
in its meshes, or as the practical Buddhists put it : 
“ The brother who is Arahant in whom the intoxi- 
cants (Assavas = cankers) are destroyed, who has 
lived the life, who has done his task who has laid 
low his burden, who has attained salvation, who 
has utterly destroyed the fetter of re-birth, who is 
emancipated by the true gnosis, he is incapable of 
perpetrating nine-things : 

(1) He is incapable of deliberately depriving a 
living creature of life ; 


6 
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(2) He is incapable of taking what is not given 

so that it constitutes theft. 

(3) He is incapable of sexual impurity. 

(4) He is incapable of deliberately telling lies. 

(5) He is incapable of laying up trc^asuro for 

indulgence in worldly pleasure as he used 

to do in the life of the house, 

(6) He is incapable of taking a wrong course 

through Raga (partiality). 

(7) Ho is incapable of taking a wrong courst; 

through hate, 

(8) He is incapable of taking a wrong course 

through stupidity (Delusion Moha). 

(9) He is incapable of taking a wrong course 

through fear. 

He is then to be full of the Lord, he is to eschew 
personality altogether he is to radiate love and 
sympathy all around seeing in every one his self. 
All his actions are to be consecrated to the Lord, to 
be done to the Glory of the Lord. In fact he is to 
live in God, in his Divine self — and has never to 
swerve from the ideal which he is to actualise. 
This is the Bhakti taught in the Gita. It is the 
highest culmination of Jnana and Karma -Margas. 
The corner-stone is that all life is His, it flows from 
him. But for His willing nothing would exist. 

The Buddhists only stopped at the completion of 
the Eightfold-Path, when Nirvana was to be 
attained, which was the cessation of Dukkha. Here 
there was to be not only cessation of Dukkha — but a 
Blessed fellowship with the Lord (Ananda) — the 
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Nirvana was to be rooted in Brahman or the Krishna, 
it was to be a Brahman-Nirvana. 

Shri Krishna as thus understood was no personal 
god as assumed by so many, He was the Purushottama 
in the sense of Chapter XV, versos 16-20, the Highest 
Brahman — equality of attributes with whom was to 
consist of immortality — eternal peace and joy and 
everlasting righteousness, vide verses 26 and 27, 
Chapter XIV. 

The God-intoxicated man or the Bhakta when 
living in the world was to be the true exemplar and 
was to act in the pattern of the Lord. 

Shri Krishna lived and acted, but not a single act 
of His was selfish nor any act of His create any 
bondage. 

The stanza therefore meant no more than that 
that the true Bhakta was only he who applied the 
realised ideal in actual life. This was what was 
evidently intended to be conveyed when it was said 
that “ A Brahma-Bhuta was subsequently to enter 
Krishna by Bhakti (Devotion and worship) ”. 

Krishna, the Son of Devaki, is for the 1st 
time spoken of in Chhandogyopanishad (vide III, 
17, 4). 

There was now no doubt that He was a historical 
figure. His deification was also a fact which was 
now well established. He, thus, according to the 
phraseology of the Upanishads was identical with 
the Brahman and the Gita speaks in several places 
of His identity with the Brahman of the Upanishads, 
vide Chapter X, stanza 12. 
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A perusal of the whole of Gita affirms the truth 
of this identity. 

In II, 72 — the word Brahma -Nirvana is used. 

In Chapter VI, 15, the words “ Nirvana-parmam 
Matsanstham ” are used and they connote Brahma- 
Nirvana — the “ I ” of the speaker being identical 
with Brahman. 

Tliis identification of “ I ” of Krishna with the 
Brahman is also established when we compare 
Chapter V, 10, V, 17, with III, 30, and other places 
too numerous to be detailed here at length. Being 
a Historical figure and being also identical with 
the Brahman, His multifarious activities in the 
world were thus described as that of a Purusha (a 
human being in form — the Brahman God in 
reality) and He was called Purushottama, the 
Brahman manifesting in personality, f.e., an Avatara. 
He affirmed this much in chapter IV, 6, 8, and 
ultimately stated : “ Whoever thus truly knows my 
birth and work divine, O Arjuna, on casting off his 
body is never born again. He is finally absorbed 
into me” which was a mere paraphrase of the 
Upanishadic passage “ Brahma -vit Brahmaiva 
Bhavati 

The deification which took place in His case was 
then transformed into the conception that the 
Brahman reincarnated in human form to redress 
the balance of good and evil. In the Upanishads, 
the highest ideal was mergence in the Brahman — 
when that Brahmi-sthiti was reached, there was 
no more Karma to be done. The Upanishads do 
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not mention any case except of king Janaka and 
one or two more in which one who had attained 
this state — ever plunged again into the activities of 
the world. 

Shri Krishna speaks of his innumerable activities 
and says that but for His acting th(> world would go 
to ruins. But his activities did not create any 
bondage for Him. 

Hence the Gita states that after mergence into 
the Brahman one should lead the life of spirit, t.e., of 
Devotion and Bhakti to the Purushottama, the 
Supreme Actor, who is the source of all energy, and 
to whom all the works are to be surrendered. 
Bhakti is thus mostly Karma-yoga. It is either 
(1) Karma -Sannayiusa in the Sense of Surrender 
of all works to the Lfird, (2) Mat-Karmaparama, or (3) 
Karma-Phala-tyaga and founded on the Supreme 
knowledge that the Purushottama was the origin — 
the primal cause of the universe. This was 
undoubtedly going beyond the ideals of the Upani- 
shads — making a Brahma-Bhuta take to active life — 
not in the spirit of ordinary humanity but in the spirit 
of a master. But the author was evidently led to this 
conception by the doctrines of the Bhagavatas as 
well as the Life of the Buddha who lived nearly 
forty years preaching and promulgating his doctrines 
after he had attained Nirvana or Emancipation 
by the practice of Dhyana-yoga (concentrative 
meditation) — the one means prescribed by the Upani- 
shads — which he actually realised in life. The author 
saw that it was possible for a Yogi to live life again — 
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though it was the life of a master and not that of a 
slave and in contradistinction to the Buddha — who 
proclaimed himself as the Norm and who did not 
postulate any Godhead, he called Krishna the 
Purushottaina not the Buddha, as one who was 
higher than the mutable and the immutable- -as one 
with the primal source of all life and energy for 
whom there was no room in Buddhism. And hence 
he appropriated the Buddhistic Trisarna (Buddha, 
Dhamma and Sangha) and proclaimed “ I am the 
only refuge, come to Me — leave off all Uharma.s 
Hence Chapter XVlll stated that when the Brahma- 
Bhuta saw all in Himself and His self in all, He 
became a Bhakta and as such one with Purushottama 
— the Krishna — not only nearest and dearest to Him 
but His very self, vide Cha])ter Vll and Chai)ter XII. 

Aurovindo Ghose in his Essays on the Gita has 
expressed this thought as under: 

“ The Brahman of tlu' Mayavadins is silent, 
immutable and inactive ; s(j too is the Purusha 
of the Samkhya, therefore for both ascetic renunci- 
ation of life and works is a nect>ssary means 
of liberation. . . . 

RmuTuiation is indispensable, but the true 
renunciation is the inner rejection of desire and 
egoism, without that the outer physical abandoning 
of works is a thing unreal and ineffective, with it 
it ceases even to be necessary, although it is 
not forbidden. 

“ Knowledge is essential, there is no higher force 
for lihration but works with knowledge are also 
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nooded, by the union of knowledge and works the 
soul dwells entirely in the BriiUmic status nf)t only 
in repose and in active calm hut in tht^ very midst 
and stress and violence of action. “ By the union 
of knowledge, devotion and works the soul is taken 
up into the Highest status — to dwell there in the 
Purushottama who is master at once of the eternal 
spiritual calm and the eternal cosmic activity. 
This is the synthesis of the Gita.” 

“ The Gita represents the Purushottama as higher 
even than the still and iinmutahhi Brahman, and 
the loss of ego in the impersonal comes in at the 
hi'ginning as only gn'at and initial and necessary 
step towards union in the Purushottama.” 

The learned Professor then refers to VII, 7 to 
11, in support of his tlieory. A reference to the 
notes to stanzas 7-11 as well as to the note on 
“Tlx? Gita and Sariikhya” will show that they 
could not possibly be look(?d upon as interpolations. 
They state the true position of the author and are 
the very essence of his doctrine. 

“ Chapter VIII, 20-22. Interpolations based as 
they are on the standpoint of the Vedanta.” 

Stanza 20. “ But there is another Entity ‘ un- 

manifest ’ and Eternal which is higher and beyond 
this unmanifest (Primordial matter) and which does 
not got destroyed when ah the entities are destroyed.” 

What is the characteristic of the “ unmanifest ” 
(Primordial matter) as compared with the character- 
istic of the other “ unmanifest ” referred to in the 
stanza ? 
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The chanictoristic of the immanifest (Primordial 
matter) is stated in stanzas 18 and 19 above. It 
is porishablenoss. The characteristic of the other 
“ Unmanifost ” is Imperishableness, Eternality as 
stated in this stanza. The contrast is too evident. 

The author has shown {vide notes to stanza 25 
et seq., Chapter II, wliich arc not objected to as 
unoriginal) that the real Avyakta or the unraanifest 
is tlie Atman or Brahman. 

The one Avyakta (Primordial matter) is thus the 
perishable, f.e., the Kshara Bhava and the other is 
tlie Akshara (Imperishable, vide stanza 21). 

The Akshara is the Brahman, vide stanza 3 above 
and the Kshara is the Adhibhuta. 

The stanza 22 lays down that the Piirusha is 
beyond (supreme to) tijose Kshara and Akshara, that 
is according to Chapter XV, stanzas 16-19, the 
Purusha who is beyond Kshara and Akshara is 
the Purushottama. See also in this connection 
notes to stanzas 42-43, Chapter 111. 

So those stanzas state the same truth as is stated 
in Chapter XV, 16-19, which arc not objected to 
as ungenuine or unoriginal. 

Rather they contain the essence of the Gita. 
If then stanzas 16-19 of Chapter XV are not inter- 
polations how can stanzas 20-22 of Cliapter VIII 
be considered as such. 

IX, 6. The stanza runs : 

“ As the mighty air which- passes everywhere 
rests for ever in space, understand that similarly 
all entities rest in Me.” 
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This is only an illustration of the truth stated 
in stanzas 4 and 5 alx)vc. “ All entities dwell in 
Me, I do not dwell in them.” 

Stanzas 4 and 5 are also objected in the Appendix 
as ungenuine. But do they not state the same truth 
as is stated in Chapter VII, 1 3, which is not objected 
to as an interpolation? Tliese stanzas 4, 5 and 6 
along with Chapter VII, 12, state a cardinal 
doctrine of the Gita. 

Remove them and the book becomes d(;void of 
any system in it. 

The typical Vedantic passcig(5s relied on by the 
learned Professor as supporting his theory of 
Interpolations are thus seen to bo the core of the 
real teaching of the Gita. Wo now proceed to deal 
with the other passages objected to as interpolations 
in the Appendix. We shall deal only with those 
passages which have a bearing on the teachings 
of the Gita, we shall not however deal with 
passages which involve questions of mere opinion or 
predilection. 


APPENDIX 


I, 1-19. 

We need not discuss these passages as they do 
not form any part of the teachings of the Gita. 

II, 17. 

“ A vedantic interpolation necessitated by the 
mutual contrast (referred to in the sequel) between 
7 
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the transitoriness of the bodies and the eternity of 
the spirit that always takes new bodies and to 
which alone relate the expressions in the niaseiiline 
genetive case in the following verse.” Stanza 17 
finds its place where it does on very good grounds, 
iiide notes to stanzas 17-22 and it cannot be removed 
without destroying the whole argument. 

The an-atta doctrine of the Buddhists was being 
controverted and it was natural for this passage to 
find its place here. II, 72, is objected to as an 
interpolation probably because the word “ Brahman ” 
is found in it before the word Nirmmi. The 
notes under II, 72, and the note on “The Gita and 
Buddhism ” will make it clear, that the author has 
herein summed up his final opinion. By this stanza 
he has demolished Buddhism in his own way. 
The stanza, as wo read it, is the real ess(>nce of 
Chapter II, 39-72. But for it, the whole of those 
stanzas may not have been written at all. 

Ill, 9, 18. 

“ An interpolation of the Mimansa Theory which 
does not quite fit in with the connection. ” 

Verse 19 connecliS itself immediately with verse 
8. In this latter verse Arjuna is asked to do the 
“ Niyatam Karma, ” f.e., to fight. In the passage 
interpolated the significance of the sjicrifice is 
imparted to the word Karman. The interpolation 
concludes in vv. 17-18 with the description of a 
man who no more finds any use in the ritualistic 
regulations and who is generally averse to action. 
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Verse 19 stands in glaring contrast to these two 
verses. 

We cannot take the “ niyatam Karma ” to 
mean “ fight”. See notes to stanza 47, Chapter II. 
The “ niyatam Karma ” was the Karma fixed or 
enjoined by the Vedas. S(so notes to stanza 8, 
Chapter III, and thus primarily it meant 
“ Sacrifices ”. 

The “ Karya ” Karma, viz., (;onduct and social duty 
is also enjoined by the Shastras and it is duly 
provided in stanza 19 below : 

Fighting, for a Kshatriya, was a “ Karya ” 
Karma and not a niyatam karma which therefore 
evidently connoted sacrifices. The direction in 
stanzii 7 was ” Do work biit unattached ” which 
meant practically the same thing as doing work 
without any expectation of fruit. If this direction 
were to be always kept in view, no ordinary mortal 
would do any work, there would be no rationale for 
work. If desire for benefits is not to be an incentive 
for action one may as well say “ why should I 
perform work at all ? ” See notes to stanza 47, 
Chapter II. 

It was having regard to this effect of the teaching 
that it was enjoined by the Vedas, “ Do you perform 
work prescribed to bo done,” viz., sacrifice. 

But if this was so, then Arjuna objected 
saying “ It would spell bondage all the same 
whether laid down by the Vedas or not ”. To this the 
reply was that the Mimfinsikas considered that the 
work which was done in obedience to Vedic 
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injunctions, did not create any bondage. But the 
author further added that this was not his view. 
He fKiid that such works should also be done without 
any expectation of rc^ward or benefit (mde 2nd line, 
stanza 9) and notes thereto. 'Fliis was the gist of 
the argument. He then stated that the sacrifices 
were to bo performed as they were enjoined since 
the creation of the world and for other reasons 
as well. 

He concluded in stanza 16 that an immemorial 
usage was always to be observed. 

This was the characteristic Hindu mentality — to 
abolish nothing pertaining to antiquity. 

Moreover we have shown in our note at the end of 
Chapter III why those stanzas find their place here. 
The author was of course dealing with Karma-yoga 
and he could not well ignore mentioning sacrifices — 
they being the highest Karma of antiquity. He, 
however, introduces his doctrine of “ non-attach- 
ment ” and applies them to “ Sacrifices ” as well in 
contradistinction to Mimansists — who did not 
believe in any such doctrine but who insisted on 
their being performed as they were enjoined by the 
Vedas. They performed them to obtain rewards here 
and hereafter. 

The author eschewed this aspect and asked that 
they be performed without attachment as they were 
laid down of old. Stanzas 17 and 18 were introduced 
by way of paranthesis. The author just glanced 
at the other truth — xriz., Naishkarmya. This was his 
method. When he was dealing with Buddhiyoga — he 



INTRODUCTION 


53 


referred to Karma-yoga, inde stanzas 47-48 ot seq.. 
Chapter II. When he was dealing with Karma- 
yoga, he glan(',ed at Jnana-yoga and when again he 
was dealing with Jnana-yoga (Chapter IV), he 
referred to Karinas, in stanzas 11-12, speaking 
of Bhakti, he referred to sacrifices, vide stanzas 
20-25 (Chapter IX). He always took an all- 
inclusive view. 

If III, 9, is objected to why not XVIII, 6, which 
affirms tlie same view (see note to stanza 9, 
Chapter III). 

IV, 24. See below IX, 1 6-19. 

“IV, 31-32. A Vedantic ritualistic interpolation 
in the description of the sacrifice und(;rstood in a 
spiritual sense.” 

In stanza 32, the author gives his final opinion 
alKiut the various kinds of sacrifices. How then 
<;an it ho considered an interpolation ? Vide notes 
to stanza 23. Of course the word Brahman is used 
in the first distich but after what has betm stated by 
us at various places we need not fight shy of it. 
Stanza 31 is no more an interpolation than is stanza 
13 of Chapter III which stiites a doctrine of ritual- 
ism. We have shown that mention of sacrifices 
there in that chapter is not an interpolation. 

So stanza 31, Chapter IV, cannot be an inter- 
polation. 

“ IV, 34. Interpolation for the purpose of recom- 
mending the scholastic disciidino of the Brahmanas, 
line 2 conflicts with the circumstance that it is 
Krishna Himself who is instructing Arjuna.” Is 
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this stanza r<nilly an interpolation ? If so, why is not 
stanza 7, 2nd line, Chapter XllI, an interpolation ? 
it states the same thing. 

Chapter IV deals with “ Knowledge ” and stanza 

34 lays down the basic means of acquiring this 
Oreat knowledge, viz., waiting upon a preceptor 
and serving Him. 

Cliapt(‘r XlIT, 7, make's the means of obtaining 
knowhulge also a factor of knowledge. And tliis is 
not objected to by tlu' learned F’rofessor. “ Rever- 
ence to the Guru " is also inculcated in chapter 
XVri, 14, wherein it is calh^d a Ixidily austerity 
which is essential with other elements mentioned 
thenu'n for ac(iuiring knowledge. This too is not 
objected to as an interpolation by the loarniid 
Professor. A general i)roposition was being statc^d 
in line 2. How it conflicts with tln^ circumstance 
mentioned by the Profes-sor does not appciar clear 
to our mind. We need not say much as to stanza 

35 being an interpolation. W(? refer the Reader to 
our notes under Chapter VI, 27-32. 

“ Chapter V, 6, 7, 10, 16-22, 24, 26— Vedanlic 
interpolations.” Wo have in notes to Chapter V 
shown that it first sums up Chapter III and Cliapter 
IV and then states that both reach the same goal. 
(Brahma-Nirvana). 

Stanza 10 is nothing but stanza 30, Chapter III 
in another form ( Krishna = Brahman). The latter 
is not objected to by the learned Professejr as an 
interpolation. There are innumerable passages 
identifying Krishna with the Brahman (ubi-sup) 
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and monticm of lirahiiian in 16-22, CluiptcT IV, 
need not now niisload ns. On tlio other hand 
Jnaiia-yoga is snnnned up in stnnza 16-22 or rather 
in 13-22 and it could not well be an interpolation 
as it simply summariscis witli care what is stated 
in Chapter IV which is not ohj(Hd;ed to hy the 
Professor as an interpolation. 

Stanzas 24-26. See note under II, 72, Uhi-sup. 
Chapter VI, 27-32, Uhi-sup. 

“Chapter VII, 7-11, 14, 15, 19, 25, 26, 29, 30. 
Vedantic interpolations, vv. 7-11 intercept an 
exi)osition resting on a fundamental tenet of the 
Sankhya (Philosophy). Verse 26 according to which 
no one knows God is along with v. 25 excluded for 
the reason that it contradicts verse 24 according to 
which only the unknowing ones understand Him 
not.” 

As regards 7-11 — ubi-sup. No interception is to 
he seen there. Stanzas 14 and 1 5 are objected to 
probably on account of the use of the word Maya, 
In the body of th6 Introduction the learned Professor 
says: 

“ If I might still bring forward a circumstance 
in favour of my opinion it is the use of the word 
Maya which occurs six times in the Bhagawad Gita. 
Among those passages the word Maya, has at IV, 6 
and XVIII, 61, the old sense of ‘ Miraculous power ’ 
(those passages are in my opinion old since they 
treat of Ishvara) but the word has at VII, 14 (twice) 
and 15 and 25 the teclmic-al Vedanta meaning of the 
world appearance Cbsmic illusion.” 
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Opinions nuiy differ and all we need say is that 
a reference to our notes under the head Prakriti and 
Maya at IV, 6, will probably dispel the doubt. 
Tliey are an essential part of the w'hole doctrine of 
the Gita as is S. 19 “ Vasudeva is all this 

The author has simply paraphrased Isopanishad 
here {inde note on “ The Gita and Upanishads ”) 
which explains why these stanzas a, re found here. 

Stanzas 25, 26. This is hypercritical. There is 
apijarently no contradiction if the stanzas are read 
aright. 

Stanzas 29-30. These stanzas along with stanza 
28 state the same thing as is stated in VI, 27-32. 
“ One who knows Brahnian ” (stanza 29), becomes 
Brahman as is so well established. Having become 
Brahman ones has to see the Lord as the primeval 
cause of the universe as well as the Lord of Gods, 
and the Enjoyer of sacrifices, i.e., one displayed in 
infinite variety. And that is {vide Chapter IX) 
pure Devotion. 

Knowledge or Uhyana is the basis of Bhakti and 
though the words used are rather technical the 
meaning is quite clear. 

Being the fundamental tenets of the Gita (see 
alxive under Chapter VI, 27-32) these passtiges 
cannot be looked upon as interpolations. 

“ Chapter VIII, 1-4-20-28 interpolations.” 

As regards 1-4 see note under VII, 29-30 above. 

As regards 20-28. For 20-22 see above under 
Chapter VIII, 20-22, 23-28 arc objected based as they 
are on the stand -point of the Vedanta and the 
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Brahmanic theory regarding the auspicious time of 
death with the superficial nature of which the 
original Gita has indeed nothing to do. The whole 
character of the poem shows that. This is a mere 
question of opinion. What about stanzas 5, 6, 10, 
13, et seq. ? 

IX, 1-6. See notes to these stanzas. 

Chapter IX, 16-19. “ A pantheistic interpolation 
in the midst of a description of the different kinds 
of the worshippers of God." 

If these stanzas are interpolations then what pray 
is the significance of stanza 15 which mentions 
three kinds of Jnana-Yajnas (knowledge-sacrifice)? 
As we have shown conclusively in our notes these 
stanzas along with stanzas 20-25 describe the three 
kinds of knowledge-sacrifice referred to in stanza 15. 
What then is knowledge-sacrifice ? It is referred to 
in Chapter IV, stanzas 28 and 33, which the learned 
Professor does not consider to be interpolations. 

Knowledge-sacrifice, as we have shown — {vide note 
to stanza 24, Chapter IV) is the same as “ Brahraa- 
Karma-SamSdhi ” referred to therein. 

The author was aware that the SvSdhyaya 
referred to in stanza 28, Chapter IV, was called 
Brahma-Yajna {vide our note to stanza 28, Chapter 
IV) in the ancient books such as S'atapatha Brahmana 
and others. He therefore does not use the word 
Brahma-yajna in stanza 24. He calls knowledge- 
sacrifice =Brahma-Karraa-Samadhi which he has 
defined in Chapter IV, 24, which stanza cannot 
therefore be called an interpolation. 

8 
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Moreover we have shown in our notes to stanza 
15, Chapter IX, that what is stated in stanza 16, 
Chapter IX, and stanza 24, Chapter IV, eorresponds 
to what is stated in stanza 20, Chapter XVIII, which 
the learned Professor does not consider to be an 
interpolation. 

In fact the author is consistent throughout. 

The subject matter is Bhakti. If these stanzas be 
omitted, what other worshippers are referred to 
anywhere ? 

How then do stanzas 20-25 find a place where they 
do and what is their connection with stanza 15 ? 

What are the 3 classes and where are they 
mentioned ? If stanzas 16-19 are interpolations 
stanza 15 may as well be deleted, but the learned 
Professor does not ask this to be done. 

IX, 29. A question of mere opinion. 

X, 10-42. A question of mere opinion. 

XL As regard XI, 7, 13, 15, 16, 18 and 19, the 
learned Professor becomes rather hypercritical and 
we need not discuss his position or his mere opinions. 

X, 37-40. “ Vedantic Interpolations.” 

Asat=Kshara. 

Sat= Akshara. 

“ Tat Param ” = Purnshottama. 

It is the same doctrine as stated under VIII, 
20-22, and so it could not be an interpolation. It 
again finds an expression in XV, 16-20, which are 
not at all considered interpolations. 

XIII, 2, Vedantic interpolation. We need not 
discuss this as it is a mere question of opinion. 
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XIII, 4. See notes. 

XIII, 12-18, 27, 28, 30-33. 

12-18 see notes. 

27-28-30-33. See above notes under VI , 27 -32. 

XIV, 26, 27 — Vedantic appendage. Tlie question 
asked in V, 21, is answered in vv. 22-25. 

See stanza 1 9 notes. Also note on “ The Gita and 
Sariikhya ”. As well see VI, 27-32 alx)vo. 

XV, 12-15. “ An interpolation that disturbs the 

connection and is based on the standpoint of the 
Vedanta and Brahinanic Theology.” 

If Chapter VII, 7-11, are not interpolations as 
shown above, XV, 12-15 could not be considered as 
such as they state the same view. 

They do not disturb the connection either 

XVII, 23-28. A mere question of opinion. 

XVIII, 45-46. A mere question of opinion. 

XVIII, 50-54-55. See above under Chapter 
VI, 27-32. 

XVIII, 74-78. A mere question of opinion. 

The Gita and the Upanishads 

The study we have made of the Gita, has convinced 
us, more than ever, that there was a core of truth 
in the famous couplet : 

“All the Upanishads are kine, and Shri Krishna is 
the great Milcher thereof. The Gita is the ambrosial 
Milk and the first drinker of the same is Arjuna — the 
calf.” Only we have to replace th6 words “ all the 
Upanishads ” by the words “ The ten classical 
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Upanishads There is no doubt whatsoever that 
the Gita derived most of its inspiration from this 
fountain-head. 

But the wonder of wonders is that none of the 
Upanishads is referred to by name in the lx)dy of the 
book. Not that the author was a plagiarist ; but 
because they were common property, and the author 
assumed that his readers would understand the 
referenctis. 

Professor Garbe notes : 

“ The manifold resemblances which the Gita 
bears in thought and expression to the Upanishads of 
the oldest and intermediary classes do not prove the 
antiquity of the poem because this is to be regarded 
simply as a dependence of the Gita on texts partly 
belonging to a considerably higher antiquity. 
Telang in the notes to his translation of the poem 
has referred to numerous parallelisms from the 
Brihadaranyaka, Chhandogya, Kena, Isha, Katha^ 
Mundaka, Prasna, Maitra and S'vetashvatara 
Upanishads ; but so far as I can see verbal or almost 
verbal borrowing of verses or parts thereof is 
confined to the Katha and Bvetashvatara. 

Bhaga wad Gita II, 19 = Katha II, 19. 

II, 20 = Katha II, 18. 

Ill, 42= „ III, 10. 

V, 13= „ Svet. Ill, 18. 

VIII, 9= „ „ III, 8. 

„ 11 = Katha 11,15. 

• XIII, 13 X 14=Svet. Ill, 16, 17. 

XV, l = Katha VI, 1.” 
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Our study has brought to light some further 
facts in this connection. ( Vide specially notes to 
Chapter VI, Chapter VII and Chapter IV and 
other places.) 

The chief Upanishads relied upon are the 

(1) Brihadaranyaka, 

(2) Chhandogya, 

(3) Katha, 

(4) Mundaka, 

(5) S'vetashvatara, 

(6) Isha, 

though there are references to others as well. 

The author has his own peculiar ways of 
dealing with the Upanishadit! passages. One such 
way is tlnit he (luotes the passages verbatim (This 
ho follows mostly in regard to Katha and S'vetash- 
vatara as noted above by Prof. Garbe). 

The other method he adopts is that he takes an 
entire passage, paraphrases it and then versifies it 
(see notes to Chapter VI and Cliapter VII). When 
ho differs from the Upanishad he does not state that 
he is doing so. He gives his own view and then 
leaves out that part of the Upanishadic passage 
which he does not wish to adopt. He has done that 
in III, 42, in regard to Katha III, 10. He refuses 
to recognise any Mahat or Avyakta in the sense of 
the Sarfikhya and omits that portion which contains 
any reference to them. 

Of course Shahkara and Ramanuja were hard 
put to it to prove that the Avyaitta referred only 
to the “ body ” but as every one can see that the 
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interpretation was rather forced and far fetched 
and withal unconvincing. Our author, however, 
has cut the Gordian knot hy simply ignoring that 
part. The same ho does regarding Svet. in XIII, 
13, wherein ho does not adopt the second half as it 
contained the word “ Ishana ” = Shiva — which he 
fights shy of. ( Vide The Gita and S'aivism.) At 
other times he adapts passages of the Qpanishads to 
suit the changes which had come over the minds 
of people in respect to certain philosophical matters. 
( Vide notes to Chapter XIII, stanza and other places.) 

Let us now see how the author deals with some 
of the classical upanishads. 

(1) Isa. The author has made the Upanishad all 
his own. It supplies him with the word “Asuri 
Prakriti ” {vide notes). The Bhagavata’s “ Vasudeva ” 
is assimilated to the first verse of the Upanishad 
“ Isa Vasyam idam sarvam” and that is the reason 
why he does not refer to any of the other vyuljas 
Sariikarshana Pradyumna and Aniruddha. The 
whole outlook of the Upanishad is his (vide note on 
“ Vijnana ” end of Chapter VII). Brihadaranyaka was 
his great authority throughout (see notes to various 
chapters.) The Chhandogya supplies him material 
for Chapt(!r VI (stanzas 40-42), and Chapter VII 
(8-11). Mundaka is his chief authority for the 
Vishvarupa (Chapter XI) and he has assimilated it, 
adapted it and versified it in his own inimitable 
way. 

The Bvetashvatara is his constant companion and 
his thoughts run closely parallel to it. 
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The Gita and Saivism 

As we read the S'vetasvatara, it appears to be 
designed to be a S'aiva Upanishad. 

Rudra is the only Lord who should be worshipped 
by all. 

We have seen (wVie note The Gita and the 
Upanishads) that our author is fully conversant 
with the contents of the Upanishad. He could 
therefore be taken to be quite familiar with the 
central thought of the Upanisliad, viz., that Rudra 
was the only one Lord. Now lot us see how the 
author disposes of this idea. 

According to him Rudras are more than one. 
It appears that the author knew the number to 
be 11 — as mythology states. For he states “ Shri 
Krishna is Shaihkara ” among the Rudras. 

This statement is very significant. 

All the lists of the names of Rudras as given in 
the Purftnas (vide Dr. Wilson’s notes on Vishnu 
Purana and also Mahabharata) do not contain the 
name of “ Shaihkara ”. 

The names begin with Ajaikpada, etc., and end 
with Hara, etc., but nowhere is the name Shamkara 
to be found therein. 

Why then does the author make Shamkara only 
one of the Rudras? The highly respected name 
under which Shiva had come to be worshipped was 
Shariikara. The author dislodges him from that 
position by making Him only as one* of the not very 
benign Rudrds. 
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Shamkara is only one of the Rudras and then 
only a vibhuti of Shri Krishna. This was natural 
inasmuchas the author of the Gita being an Ekantika 
Bhakta could not be expected to have the same 
reverence for Shaihkara as he had for Shri Krishna 
the rivalry and antagonism between S'aivism and 
Vaishnavism being of very long and old standing. 
That the author fights shy of Shaihkara or Shiva 
as the only Lord also appears to be a fact when we 
consider verse 13, Chapter XIII. Herein the author 
adopts half of the verse from S'vetasvatara Upani- 
shad and omits the other half. The reason was 
plain enough inasmuchas the second half contained 
the word “ Ishana ” a name of Shiva. The? function 
assigned to Shiva by mythology is “ Destruction of 
the universe ”. 

Shri Krishna usurps this function when he says 
“ I am the Great time engaged in destroying the 
world ” and though Brahma is shown to bo contained 
in the Vishvarupa, there is no room for Shiva therein 
as Shri Krishna has assumed the functions himself. 
The word “ Isha ” is attributed to Brahma and it 
could not in the context he taken to represent 
Shiva. 

The author has smoothed over the differences with 
Shaivism with his usual skill without rousing any 
suspicions as to his partiality one way or the other. 

That is his method throughout. 

He adopted it in regard to Buddhism as well as 
Sarfikhya and he has adopted it again in respect 
to Shaivism. 
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Of course there is no strident sectarian spirit ; 
but a way of differing which is entirely the author’s 
own. 


CONCLUSION 

The Gjta and Bhakti 

The survey we have made of the Gita thought, 
however inadequate and brief it is, would Ije 
incomplete, without mentioning the specific in the 
Gita, i.e., Bhakti, Devotion to the Lord. 

Stanza 61 (Chapter II) uses tlui words “ Matpara ” 
(devoted to Me). That is the first and the briefest 
mention of Bhakti and that too in a Chapter which 
is exclusively devoted to Buddhiyoga (for which 
see note on “ The Gitsi and Buddhism ”). Chapter 
III concerns itself primarily with Karma -yoga ; 
but this chapter also mentions another element of 
Bhakti Karma-Sannyasa (surrender of all works k* 
the Lord). 

In stanza 3, Chapter IV, Arjuna is addressed as 
a Bhakta. 

Chapter V concludes with describing the Lord 
as the Friend of all beings and Chapter VI ends 
with a direction as to Bhakti (devotion) being 
performed to the Lord. 

Chapter VII (Stanza 17) makes it quite explicit 
that the author considers Bhakti as the highest end. 

9 
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Though Chapter VIII concerns itself with 
Dhyana*yoga Bhakti is not lost sight of (vide 
stanza 22). 

Chapter IX, of course, is exclusively occupied 
with inculcating Bhakti which is declared to be 
the King of all knowledge and as the highest 
secret. 

Chapters X and XI, of course, are devotional in 
outlook and propagate Bhakti. 

Chapter Xll finally compares Yoga and Bhakti 
and decides in favour of the latter asb(ung superior. 

Cha])ters XIII and XIV treat of Sanikhya and 
then when the final conclusion is summed up in 
Chapter XV, we meet Bhakti again in the last hut 
one stanza (see stanza 19). 

We then have the summation in XVIII wherein 
Bhakti is decisively considered to he the highest 
means of ethical and spiritual culture and wherein 
one is asked to leave all Dharmas and to take 
refuge in the Lord. 

Now then, we are clear that Bhakti is the 
specific in the Gihi. 

What is this Bhakti ? Essentials of the same 
are stated in Chapters IX, XI and XII and Chapter 
XVIII and are the following: 

(1) Knowledge that the Lord (Ishvara) is the 
origin, the dissolution, the stay of the universe (see 
stanza 13, Clhapter IX) and that He is the Father, 
the Mother, the friend and the Grandsire of the 
whole universe (stanza 17, Chapter IX). There is 
nothing but God. Everytliing is a manifestation 
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of Divine Life, an expression of God because nothing 
can be of which God Himself is not the root. 

(2) Clear realization of the presence of God in 
everything and that the whole universe is formed 
of the many forms of the one form and its radiiince. 
Prakriti is His and but for His willing the universe 
would not have come into being. “ Vasudeva is 
all this.” 

(3) Being permeated by this knowledge that 
“ Vasudeva is all this ” Elimination of the idea 
of personality and egoism and obliterating separate- 
ness from Him and being merged in Divine Life. 

(4) Constant Glorification of the Lord and 
attuning one self with Him. 

(5) Surrender of all Action to the Lord. 

(6) IX)ing all action for Him and in His name. 

(7) Worshipping the Lord in all sincerity and 
devotion and making offerings to Him. Not asking 
for any quid pro quo and doing all work without 
expectation of fruit of Action. 

Bhakti as thus enunciated is really superior to 
all other patlis. It is based on Jnana and on 
Karma-yoga, in fact Jnana and Karma-yoga are 
its very foundation. Over and above the discipline 
of those paths, perfect trust and Devotion to the 
Lord is essential (which then incline the Lord to 
the worshipper, Prasada). The idea of I-conscious- 
ness is absolutely destroyed and one becomes merged 
in Divine Life. 

One becomes perfectly attuned to the Lord and 
every act becomes an act of worship. Devotion is 
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thus the full fruition of spiritual concentration and 
a true Bhakta will be nothing else but a channel 
of His will. 

Let us then all he channels of His will. 

OM Namo Bhagavat^ 


A BIRD’S Eye-view of the Gita Thought 

I. Performance of Sva-Dharina (Karyam Karma) 
and of Dharmas enjoined by the Sliastras (Niyatam 
Karma) ensures Samasiddhi, right achievement 
of aims, i.e., Ix^lh fruit and merit and thus equips 
one for being fit for higher life. 

II. Karma-yoga, i,e., performance of all ivorks in 
the spirit of non -attachment and surrendering them 
to the Lord, viz.. Living the Divine Life (seeing the 
self in all and all in the self) thus reaching Brahma- 
Nirvana =Brahmi-sthiti or which is the same thing 
as Devotion in the Purushottama. 

III. Jnana-yoga and Buddhi-yoga, i.e., cessation 
of Raga, Dvesha, and Moha, the unregenerate triad, 
and becoming full of the Brahman leading a life of 
knowledge (viz., seeing the self in all and all in the 
self) thus reaching Devotion in the Lord (Brahroi- 
sthiti, Brahma-Nirvana). 

IV. Dhyana-yoga, practising Bama, Dama, Upa- 
rati, Titiksha, and Samadhi — thus becoming Brahman 
(Brahma-Bhu) then seeing self in all and all in self 
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and Reaching Purushottama by Devotion. Thus 
Bhakti founded on Karma-yoga-Jnana-yoga and 
Dhyana-yoga — was the ultimate end. It was, thus, 
leading the Highest Ethical and spiritual life, 
consecrating every act to the Lord. 




CHAPTER I 

I 

gfrf?^: I 

in*r^: 11 \ 11 

Dhritarashtra said : 

“ The men of my party and the Pandavas, who, 
desirous of fighting in war (against one another), 
met together on the holy plain of Kurukshetra — 
what did they do, O Sanjaya ? ” (1) 

I 

aTf=SfT%m*T*=q ?I3II II 'X II 

Sanjaya said : 

“ Then the king Duryodhana saw the army of the 
Pandavas drawn up in battle-array, and afterwards 
approached (his) preceptor (Drona) and spoke (to 
him) (these) words (to the following effect).” (2) 

'naf55nqT*n^i4 i 

®l*f ti \ II 
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“ O Preceptor, l(X)k at this great army of the 
sons of Pandu, as arranged in battle-order by your 
talented discdple, the son of Drupada.” (3) 

gg'^T^ %i2«i |^«r ii » ii 

“ Herein there are several heroes with mighty 
bows, who are equal to Bhima and Arjuna in battle ; 
there are Yuyudhana, VirAta and Drupada of the 
great chariot.” (4) 

51^5*1^; II II 

“ There are, moreover, Dhrishtakotu, Chekitana, 
and the valiant king of Kasi ; there are also Pimjjit, 
Kuntibhoja and Saibya, who is groat among men.” (5) 

^ II \ II 

“ There are again Yudhamanyu, possessed of 
prowess, and Uttamaujas, possessed of heroism, the 
son of Subhadra as well as the sons of Draupadi. 
All these are indeed warriors of great chariots.” (6) 

GG m?5l^ G II II 

‘‘ Those who are noted among us, the leaders of 
iny army, do you know them, O excellent Brahmana. 

I mention them to you in order that you may well 
recognise them.” (7) 
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3T>3rqTqT || ^ II 

“ (They are) yourself, Bhishma, Kama, Kripa — the 
victorious in battle, Asvatthanian, Vikarna and also 
Sauinadatti.” (8) 

^ q q^: ^qrPsft^T: | 

51T?IT5I^Ilf^OlT: II ^ II 

“ And many other heroic warriors, who have set 
apart their lives for my stike and possess many 
instruments and weapons of war, all of them being 
well skilled in fighting battles.” (9) 

^ II ^ o II 

“ Still, our army looked after by Bhishma is not 
quite adequate ; but this army of theirs, which is 
looked after by Bhima, is adequate.” (10) 

a^qq^ q qqTRTJTR#»im: I 

f| II \ \ li 

“Do you, even all of you, staying in your 
respective places along all the lines, offer your 
support unfailingly unto Bhishma.” (11) 

?lf 3^ Rfin^R II n II 

“ (Then) the heroic grandsire, the aged Kuru, 
mightily roared out the lion’s roar and blew his 
10 
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conch-shell so as (thereby) to produce cheerfulness 
in him.” (12) 

e ?i5^#sq^ri nun 

“Tlien all at once the conch -shells, the kettle- 
drums, the cymbals, the drums, and the horns were 
(all) sounded ; and the sound so jjroduced became a 
tumultuous uproar.” (1 3) 

fid: d?fd Pl?35 I 

?1^ II U II 

“ Then standing in their great chariot, to which 
white horses were yoked, (Iwth) Krishna and Arjuna 
blew their conch -shells.” (14) 

^ TW nun 

“ Krishna blew his ‘ Panchajanya,’ Arjuna blew 
his ‘ Devadatta,’ and Bhima of terrible deeds blew 
his great conch-shell ‘ Paundra (15) 

3plJ=d^4 ^RT f?=ffti^r I 

dpj: fi^q«r §dtq*Tfq2'q4 ii \ \ ii 

“ Yudhishthira, the king and son of Kunti, blew 
his ‘ Ananta-vijaya ’ ; , Nakula and Sahadeva 
(respectively) blew the ‘ Sughosha ’ and the 

‘ Manipushpaka (16) 

BTfd^^q^lfdrl: 11 U II 
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“ And the king of Kasi — the wielder of the mighty 
lx)W, and S'ikhandin — the warrior of the great chariot, 
Dhrishtadyumna, Virata and Satyaki — the ever 
unvanquished.” (17) 

I# I 

*IfT5|T|: II U II 

“ Drupada and the sons of Draupadi, and the 
miglity armed son of Subhadra — all these on all sides, 
O king, blew severally their respective conch -shells.” 

(18) 

^ ^T^TfloiT | 

II W 

“ That tumultuous uproar made the earth and 
also the sky rcjsound, and rent asunder the hearts 
of the sons of Dhritarashtra.” (19) 

3T«| s«J#«mFSfT | 

!lf% II ^0 II 

“ Then Arjuna, the Pandava of the monkey-flag, 
sixw the sons of Dhritarashtra in their condition of 
arranged readiness ; and as the attack with the 
weapons of war was (about) to commence, he took 
up his bow.” (20) 

I 

^ II ^ ? II 
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“ And spoke the following (words) to Krishna, O 
King, 

Arjuna said : 

Draw up my car, O Krishna, between the two 
armies ; ” (21) 


“ So that I may, in the meanwhile, see well thes^ 
men, who are ready and anxious to fight, and (may 
know) who they are with whom I have to fight in 
this great work of war ” ; (22) 


*1 ^ssr I 


“ Those who have come together here with the 
object of fighting and are desirous of doing good in 
battle to the evil-minded son of DhritarSshtra — them 
I wish to see well.” (23) 


I 

I 

pnqf^ ii ii 

Sanjaya said : 

“ Having been thus spoken to by Arjuna, 0 
descendant of Bharata, Krishna stopped that most 
excellent chariot between the two armies ” (24) 
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qi^ ii ii 

“ In front of Bhishma, Drona, and all the kings 
{there assembled) ; and said — ‘ O Arjuna, see these 
assembled Kurus.’ ” (25) 

3Trqm^-*iTgi?i5=HT^dL ii ii 

“ Then Arjuna saw there, arranged in position in 
both the armies, fathers and grandsires, teachers 
and maternal uncles, brothers, sons, grandsons, and 
similarly friends,” (26) 

H ii ii 

Fathers-in-law, and also cordial companions. 
On seeing thus all his kinsmen so readily arranged 
for battle ” (27) 

i:q?H q^ssf^ i 

3T^ gqi^ I 

?|iT fjoq 5F3 II ^<r II 

“ Arjuna was overpowered by a strong feeling of 
mercy and spoke in grief as follows : 

Arjuna said : 

Seeing these men, O Krishna, who are my kindred 
and have come here with the desire to fight in 
the war ” ; (28) 
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RIT JTT^nM ^ I 

^ 3TTq^ II II 

“ My very limbs faint away in weakne&s, my 
mouth becomes dry ; my body trembles and the 
hairs stand on end ; ” (29) 

J? ^ ^ JR: II || 

“ My bow, ‘ Gandiva,’ slips down from the hand, 
and my very skin is burning ; I am unable to stay 
as I am, and my mind seems to wander.” (30) 

J? ^ ^ II ^ Ml 

“ 1 see also inauspicious omens, O Krishna, and 
do not see any good in killing my own kindred 
in battle.” (31) 

f% iTt^ II II 

“ O Krishna, I do not desire to win victory ; nor 
(do I wish) to have the kingdom, nor pleasures. 
What is the good to us now, O Krishna, of a kingdom 
and of enjoyments and even of our own lives ? ” (32) 

?i ^ snroqfRT ^ II \\ n 

“ Those very men, for whose sake we desire 
to have the kingdom and (all) enjoyments and 
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pleasures, have come here to fight, having set aside 
their lives as well as their wealth.” (33) 

*113^1: ^T: 5^T^T: II II 

“ (There are here our) revered teacfhers, fathers, 
sons, and similarly grandsires, maternal uncles, 
fathers-in-law, grandsons, and hrothers-in-law, and 
persons who are related to us (in other ways).” (34) 

tTfiTvi smTsft i 

«rfq 3 II XS II 

“ 1 do not like to kill these, although 1 am 
attacked by them, O Krishna — (not) even for the 
sake of the sovereignty over all the throe worlds. 
Shall I (do so) for the sake of this earthly world ? ” 

(35) 

ii \h n 

“ By killing these sons of Dhritarashtra, what 
pleasure will there arise unto us, O Krishna ? Surely 
sin will cling to us, if wo kill (even) these 
murderous opponents.” (36) 

f1FTT?n^ s|«i ^ I 

^ ?.«T RTJT II II 

“ Therefore it is not proper for us to kill the sons 
of DhritarSshtra along with their kindred. How, 
after killing our own people, may we become happy, 
0 Krishna?” (37) 
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^ II \< II 

“ Even if these sons of Dhritarashtra, with their 
minds overpowered by covetousness, do not see the 
harm arising from tlie destrucition of the family, 
and do not see also the sin that there is in the 
practice of treachery as against friends.” (38) 

^ II II 

“ How is it, O Krishna, that we, who see so well 
the harm arising from the destruction of the family, 
are not to know how to turn away from this sin ? ” 

(39) 

I 

^ II » o II 

“ In case the family is ruined, the everlasting 
family-virtues are (all) destn)yed ; and when virtue 
is (so) destroyed unrighteousness of course overcombs 
the whole family.” (40) 

^5 nm II » ^ II 

“ Family-women become highly polluted in 
consequence of (their) being overpowered by 
unrighteousness, O Krishna ; and when the women 
are polluted, there will arise (the evil of) varna- 
sankara, O Krishna.” (41) 
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’Ifffrfl fq?l^ II 8'^ II 

“ The confusion of castes surely leads into hell 
the family (so ruined) as well as those who destroy 
the family. Indeed the departed fathers of these 
will fall, being deprived of the (religious) offering 
of food and water.” (42) 

dV#: f95?n51T I 

II 8^ II 

“ By means of these faults of the family- 
destroyers, which give rise to the confusion of 
castes, the (regulated) duties relating to castes are 
destroyed, as also are the everlasting virtues of 
family-life.” (43) 

51^ TO II 8 8 II 

“ We have heard it said, O Krishna, that those 
men, in whose case the virtues of family-life have 
been destroyed, have to live for ever in hell." (44) 

^ ^^5?lrIT: II 8«l II 

“ Alas ! alas ! we have begun to commit a great 
sin, since, out of the covetous desire to enjoy the 
kingdom and (its) pleasures, we have undertaken 
to kill our own kindred.” (45) 

11 
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^ *#1 n « ^ II 


“ If the sons of Dhritarashtra would, with 
weapons in their hands, kill me, who am not wield- 
ing (any) weapons and am not inclined to retaliate, 
that would be unto me productive of much greater 
happiness/’ (46) 


I 

qTq ii »v» n 


Sanjaya said : 

“ So saying, Arjuna, whose mind was distracted 
through sorrow, threw aside his bow along with 
the arrows, and sat down within the chariot.” (47) 


Thus in the glorious Upanishads of the Bhagawad- 
Gita, the science of the Eternal, the scripture of 
Yoga, the dialogue between Shri Krishna and 
Arjuna, the first discourse, entitled : 

THE Despondency of Abjuna 



CHAPTER II 

I 

n \ n 

Sanjaya said : 

“ To him who was thus overpowered with pity 
and whose eyes were bedimmed with tears and who 
was in a despondent mood, Madhusudana spoke this 
speech ’* : (1) 

I 

II II 

Shri Bhagawan said : 

“ Whence has come, O Arjuna, this dejection to 
you in this critical situation — (dejection) which is the 
part of those who are ignoble, which excludes from 
Svarga an^' which causes disgrace.” (2) 

MOTE 

(a) “ Bhagawan,” of course, Shri Krishna. 
“ Bhaga ” in the Vedas means a D,eity who bestows 
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blessings. Subsequently “ Bhaga ” came to mean good- 
ness. The God possessing Bhaga was thus Bhagavat. 

In the S'vetasvatai‘a Upanishad (III, 2) the word 
Bhagavat is used for S'iva. In some of the Suttas, the 
Buddha is addressed as the Bhagavat. The Vishnu 
Purana (VI, 5, 74) has the following note about the 
word Bhagavat : “ That essence of the supreme (Param- 
atnian) is dehned by the term Bhagavat. The word 
Bhagavat is the denomination of that primeval and 
eternal Atman and he who fully understands the mean- 
ing of that expression is possessed of holy wisdom, the 
sum and substance of the three Vedas. The word 
Bhagavat is a convenient form to be used in the adora- 
tion of that supreme Being to whom no term is 
applicable and therefore Bhagavat expresses that 
supreme spirit which is pure, one only, almighty and 
the cause of causes of all things.” Then the following 
characteristics are given : 


(1) Aishavariya== Power. 


(2) Yas'as 

(3) Shri 

(4) Dharma 

(5) VairEgya 

(6) JnEna 


— Glory, Fame. 
==Wealth. 

= Righteousness. 

= Dispassionateness. 
—Supreme knowledge. 


The celebrated mystic formula (Mantram) of the 
Bhaga vatas is “Om Bhagavate Vasudevaye Namah 


fisq m *nT: qp? | 

^ 11 \ II 


“ O Son of Pritha, do not lose presence of mind, 
this dries not become thee. O chastiser of foes, get 
up, giving up this base weakness of heart.” (3) 
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I 

II » II 

Arjuna said : 

“ O Madhusudana, how shall I discharge arrows 
in the battle on Bhishma and Drona, O tormentor of 
foes, (they are) worthy of all honour (from me).” (4) 

ft Rfl^RT^lJ^ 

?r^S^*liF5 5^1^ 

3^ 11 ^ II 

“ In this world living on alms would be preferable 
and good (when I shall have the satisfaction that) 
I have not killed my highly honoured preceptors 
but after killing them though they are devoted to 
worldly objects — I shall verily have to enjoy in this 
world, objects of pleasure stained with blood.” (5) 

J? 

«|§ET ^ ^ I 

SI# ^fl: II ^ II 

“ Nor do we know which of us is the stronger 
whether we shall win or they will vanquish us ; 
killing whom we do not wish to live, they (descend- 
ants of DhritarSshtra) are arrayed against us.” (6) 
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^ qj f^T sn?R. II vs II 

“ With a mind confounded about Duty, with my 
heart struck down with helplessness I ask you, tell 
me, what is assuredly good for me, I am your 
disciple ; instruct me who have come to you.” (7) 

^ *nTrig?n- 


TT3=*i gnqrtrf^ ii ^ n 

“ Surely I do not see what will dispel my grief 
which is drying-up (all my) senses, even after I 
obtain on earth a prosperous kingdom free from 
enemies and even sovereignty over goda” (8) 

H3PI 1 

5^T%5i: q??R: | 

^ JlHNlfrqT ^ f II II 

Sanjaya said : 

“ Having said this to Hrishikesha, the tormentor 
of foes Gudakesha became silent saying again to 
Gobinda, ‘ 1 shall not fight.’ ” (9) 
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NOTE 

(а) Hrishikesha— Shri Krishna “ Controller of all 
senses 

(б) Oudakesha— Master of sleep. 

I 

II ^ o II 

“ O Bharata (Dhritarashtra) Hrishikesha then 
spoke to him who was thus standing despondent in 
the midst of both the armies this speech rather 
smilingly. (10) 




*lfIT^5PT?!T^ qfwSfll: || ^ ( 


Bhagawan Shri Krishna said : 

“ You speak words of wisdom ; and yet you 
grieve for those for whom one should not grieve. 
The truly wise do not grieve either for the living 
or for the dead.” (11) 

NOTE 

(a) “ The truly wise do not grieve.” One may well 
ask “ But why do not the truly wise grieve ? ” 

As we proceed with our studyi it will become 
apparent that the author of the Gita (firm believer as 
he is in the authority of scriptures — TasmEt Shfistram 
Pramspam Te) does not consider it necessary to adduce 
reasons for the doctrinal beliefs entertained by him. 
He makes affirmations and asks his readers to have 



88 


SHRIMAD BHAGAWAD GITA 


implicit faith in their truth. Such being the case the 
only reason which we could expect from him would 
be some scriptural passage. In view of what is 
stated in the Sloka next following the authority 
referred to appears to bo tho verso of Kathavalli which 
translated is as follows : 

“ The wise one who knows the self as bodiless 
within the bodies, as constant and unchanging among 
changing and impermanent things, as great and omni- 
present, does never grieve.” Adhyaya I, valli 11, 
verse 22. 

(b) Of course there are others who give a different 
reason. Cf. “ So the world is afflicted with death and 
decay, therefore the wise do not grieve knowing the 
terms of tho world ” (Salla-Sutta 8). 

5T ^ II ^ II 

“ Never at any time have I not been nor you nor 
any of these rulers of men, nor verily shall we ever 
cease to be in time to come.” (12) 

NOTE 

This statement can be true of us only if we are 
“ unchanging among the changing things,” viz., if we 
are immortal and eternal. 

m 5! II \ \ II 

“ As the dweller-in-the body, has in this body, 
infancy, youtti, and old age, even so he acquires 
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other bodies, the wise one does not get therefore 

deluded.” ( 13 ) 

NOTE 

The acquisition of another body (after death) is 
stated as a matter of course and as an axiomatic truth. 

The questions naturally arise : 

(1) Docs man survive after death ? 

(2) If he does survive does he assume new bodies ? 

Man is born, grows, decays and then dies. 

What is death ? Is it simply a dissolution of the 
physical elements of which our bodies are composed ? 

The questions stated above exercised the minds of 
ancient seers very much. Most of the Upanishads 
occupy themselves with finding solutions of these 
problems. 

The seers wanted to be sure whether there was 
any survival and they interrogated Death Himself. 

The reply given by Death is probab’y the basis of 
the affirmation made in this stanza. Vide Katho- 
panishad, I Adhyaya, 1st valli, verses 20 et seg„ which 
run as under : 

20. Nachhiketas said : 

“ There is that doubt, when a man is dead — some 
saying, he is, others, he is not. This I should like to 
know, taught by thee ; this is the third of my boons.” 

21. Death said ; “ On this point the gods have 
doubted formerly, it is not easy to understand. That 
subject is subtle. Choose another boon O Nachhiketas 
and let me off that boon and do not press me.” 

Again in verse 25 Death wants to excuse himself. 
Ho says : ** Whatever desires are difficult to attain 
among mortals, ask for them according to thy wish, 
these fair maidens with their chariots and musical 

12 
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instruments — such are indeed not to be obtained by men 
— be waited on by them whom I give to thee but do 
not ask me about dying/’ But Nachhiketas pressed 
his point: “ No, that on which there is this doubt, O 
Death, telJ us what there is in that great Hereafter.” 

Vide verse 29, 1 Adhyaya, 1st valli. 

Death gives the reply in Adhyaya II, 5 valli, 
verses 6 and 7 as under : 

6. “ Well then O Gautama, I shall tell thee this 
mystery, the old Brahman, and what happens to this 
self after reaching death. 

7. “ Some enter the womb in order to have a 
body as organic beings, others go into inorganic matter 
according to their work and according to their know- 
ledge.” 

Having thus wrung the secret out of the mouth of 
Death Himself, it was no longer a matter of doubt with 
them whether there was survival after death or not. 
The survival of the self and its assumption of another 
body were thus taken to be inevitable — as was the 
growth and decay of the bodies men possessed. 

niTTf! II ^ » II 

“ It is but the contacts of senses with external 
objects O son of Kunti, that bring cold and heat, 
pleasure and pain ; it is they that come and go, 
enduring not ; do you bear with them, O descendant 
of Bharata.” (14) 
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“ For, O chief of men, (Purusharshabha) the wise 
person whom they do not torment, pleasure and 
pain beinj? alike to him, he merits immortality.” (15) 

NOTE TO STANZAS 14, 15 

(a) Compare Eathopanishad II, AdhyEya 6, valli 17. 

6. “ Having understood that the senses are dis- 

tinct (from the Atman) and that their rising and setting 
(coming and going of our verse) belongs to them in 
their distinct character and not to the Atman a wise 
man grieves no more.” 

ih) What is stated here in these two stanzas is : 

(1) Contacts of senses with the objects cause 
pleasure and pain ; 

(2) Hence as they arise and pass away and do 
not endure, pleasure and pain are also transient ; 

(3) Having arisen from the senses, which are 
distinct from the Atman, and being transient they do 
not affect the self which is permanent and immortal. 

(4) Hence he who is grounded in this belief is 
not afflicted by them. He has understood his true 
nature, viz.^ Immortality. 

See also stanza 22, chapter V. 

“ For the enjoyments which are born of contact 
(of senses with external objects) are indeed sources of 
pain (Dukkha). They have a beginning and an end. 
A wise man (Buddha) does not take delight in them.'* 
Now compare with this the fundamental threefold 
doctrine of Buddhism, viz.i (1) Dukkha, (2) Anicca 
(Anityata), and (3) Anatta (An- Atman). 

The premises are practically the same in both the 
cases : but the conclusions arrived at are widely 
divergent. 

** Mfttra sparshas ”==contacts of senses. 
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'' Sparsha iR Phassa in Buddhism. It is an old 
doctrine in Buddhism. The following passage from the 
Questions of King Milinda (II, 3, 9) explains the 
concept of “ Sparsha ”. 

“ What is the distinguishing characteristic of 
Phassa (Sparsha) ? ” Touch, O King.” “ But give me 
an illustration.” “ It is as when two rams are butting 
together, O King. The eye should be regarded as one 
of those two, the form (object) as the other and the 
contact as the union of the two.” 

“ Give me a further illustration.” “ It is as when 
two cymbals are clashed together. The one is as the 
eye, the other as the object and the junction of the two 
is like contact.” 

See also the same II, 4. “ Where there is an eye, 

and also forms, there is sight, where there is sight, 
there is a contact through the eye, where there is con- 
tact through the eye, there is a sensation, where there 
is sensation there is a grasping, where there is grasp- 
ing, there is a becoming, where there is becoming, 
there is birth and at birth, old age, and death, grief, 
lamentation, pain, sorrow, despair begin to be.” 

Dr. Dahlke in his Buddhist Essays thus sums up 
the Buddhist argument : 

“ Wheresoever the six senses are in activity, 
there is arising and passing away. But it is not the 
worlds only that arise and pass away ; what does it 
matter about the worlds if only it is well with me. 
There is a consideration of more weight than that, 
wishes arise, will awakens ; the senses cling to the 
perceived as warmth to a sunny place after the light 
has gone. In the depth of our hearts, we all feel that 
bliss finally depends on rest upon changelessness ; 
hence the senses wish to rest upon dejects. That, 
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however, is impossible ; the union of the senses with 
objects is nothing but a perpetual change. The ten- 
dency of the senses to attachment is the longing after 
rest in the midst of restlessness, the latter being found 
unsatisfying and full of pain. The activity of the 
senses is nothing but a being born and a being buried 
again of the desires, a painful process so long as there 
is a feeling of gratification in things -so long as the 
cessation of the union of sense and the object of sense 
is a parting, a tearing asunder.*' 

“ Gratification is the root of sorrow,” it is said 
and again : “ Will, pleasure, affirmation, gratification 
in these bases of the elements of Life there is the 
arising of sorrow.” 

Again : “ Only where transiency is looked upon as 
sorrow, can life become hi t(d<i sorrow, can sorrow be 
understood (recognised).” 

“ To perceive life as sorrow, to understand that 
Life not merely has sorrow but is sorrow, means to 
comprehend both as illusions.” 

“ If sorrow is the consequence of illusion, of 
ignorance, it must be removeable with the removing 
of this ignorance — with its replacement by knowledge. 
If, however, sorrow is not the product of the ‘ I ’ 
(sorrow felt) but itself is the ‘ I ’ (sorrow understood) 
then the removing of sorrow must be synonymous 
with the removing of this corporeality, this ‘ I This 
‘ I,’ however, can only be removed if it is no true ‘ I ’ 
with an eternal at its core — but instead an apparent ' I * 
void of any eternal core. The knowledge of ‘ I ’ as 
* not-I,’ the an-Atta idea is therefore the great, the 
only knowledge — the knowledge par-excellence -the 
Buddha knowledge — because at one stroke it abolishes 
both sorrow and life.” 
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Again : “ As from a root, springs the plant of the 
three blossoms : transiency, sorrow, not-self. All three 
expressions mean the same thing. “ All is transient ” 
is the fundamental thought. Under the friction of this 
thought not only does the external world crumble 
away, but Great Brahman also, and with him Atman — 
the soul — the I. In the fierce heat developed by the 
friction the cold weak ‘ All is transient ’ changes into 
the agonised cry ‘ Ail life is Pain 

“ The proposition — ‘ There is no I-self here ’ is the 
fruit, the conclusion, the culmination but it is a fruit 
that is still in the rind. As the ripe fruit, so to speak, 
includes and contains the unripe fruit and the blossom 
so also does not-self encompass and enclose pain and 
transiency and thus becomes the watchword of 
Buddhism.” 

Transiency, pain, Not-self ’ are like some trident 
that bears sway over the world of the Buddha.” 

“ As the heart sends forth from itself the arterial 
blood so from the heart of the Buddha breaks forth tlie 
Triple-headed thought of Transiency -Pain-Not-self.” 

See Majjhima Nikaya I, 138 (The Venomous Snake) 
reproduced as an appendix at the end of the Chapter. 

|| ^ || 

“ The unreal hath no beins ; the Real never 
ceases to be ; the final truth regarding both of these 
has been seen by those who are seers of the truth.” 

( 16 ) 

NOTE 

(a) Having stated (vide stanzas above) that the 
Atman (self) is distinct from the bodies which it 
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assumes and is also distinct from the sethses and that 
death is only an cx 2 )eriencr of the body just as infancy, 
youth and old age are and that it is only bodies which 
disappear and are destroyed and that the Atman (self) 
subsists, the same truth is now seen in this stanza as 
an aspect of the general proposition that Real is 
Real and unreal is unreal ; or that Being or Be-ness 
cannot be predicated of that which is unreal and 
dcstnictibility or non-bcing or non-be-ness cannot be 
predicted of the Real which always is. The Atman 
(Self) is thus “ unchanging ” among changing things 
and permanently subsists during all the changes which 
are rung upon it. 

Tike next stanza follows from this as a matter 
of course. 

(h) “ Nasatovidyate Bhava.’' “Ex nihilo nihil fit.” 
A thing is not made out of no-thing. This is character- 
istically a Samkhya Doctrine. 

“ Substance can only be produced from substance 
and properly speaking there is no such thing as origin- 
ation but only manifestation.” 

Thus the effect is nothing else than the cause in 
another shape ; production is only manifestation and 
destruction is the “ Resolution of a product into its 
cause ”. This is the famous doctrine of (Satkaryavada), 
i,e., that the Karya (or effect) is Sat (existent) even 
before the causal operation to produce the effect was 
launched. 

See Saihkhya Pravachana I, 78, 117, 118. 

(c) “ Tattvadarshibhi.” May it not mean “ Sathkbya 
pbilosopbers ” ? • 
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The Saihkhya philosophy is a philosophy of Tattvas 
(They recognize 25 Tattvas). • 

See also in this connection III, 28, where again the 
word “ Tattvavit ” is used in connection with a 
Saihkhya doctrine. 

(d) “ Sat Reality. Conf. Stanzas 23 and 26, 
Chapter XVII. 

Also compare the following from Chhandogyo- 
panishad : 

37#?l II 

“ This, O gentle pupil, was even existent at the 
beginning. One only without a second. Some say, 
indeed, this was even non-existent at the beginning one 
only without a second ; hence out of a non-existent an 
existent may be begotten. But, how, O gentle pupil, 
can this be ? He said how out of a non-existent can an 
existent be beijotten f This, O gentle pupil, was even an 
entity at the beginning One without a second." 

(2) “ Bhava ” (Becoming). Does this stanza not 
refer to the famous doctrine of the Buddhists, viz., that 
it is all a becoming and no being ? 

The author controverts this doctrine of becoming 
by saying there cannot be any becoming unless some- 
thing exists which becomes. 

(3) The Upanishads concentrated upon the idea of 
“Akshara,” there was no trace in them of Kshara 
Bhava. 
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The author has simply assimilated this Buddhistic 
idea of becoming by calling it Kshara Bhava. He, 
therefore, maintains, that the Brahman is both Akshara 
and Kshara (Being and Becoming) and as such the 
Purushottama {Vide note at the end of Chapter XV). 

The neuter Brahman of the Upanishads is the 
masculine Purushottama — object of worship and Bhakti, 

The following extract from Radha Krishnan's 
“ Indian Philosophy ” very aptly hits off the Buddhistic 
position : 

'' He (The Buddha) reduces substances, souls, 
monads, things, to forces, movements, sequences and 
processes and adopts a dynamic conception of reality. 
Life is nothing but a series of manifestations of be- 
comings and extinctions. It is a stream of becoming. 
The world of sense and science is from moment to 
moment. It is a recurring rotation of birth and death. 
Whatever be the duration of any state of being, as brief 
as a flash of lightning or as long as a millennium, yet 
all is becoming. All things change. All schools of 
Buddhism agree that there is nothing human or divine 
that is permanent. Buddha gives us a discourse on fire to 
indicate the ceaseless flux of becoming called the world. 

Worlds on worlds are rolling ever, 

From creation to decay. 

Like the bubbles on a river, 

Sparkling, bursting, borne away ! 

Though the flame maintains itself unchanged in 
appearance, every moment it is another and not the 
same flame. The stream is sustained in its flow by 
ever new waters. The becoming of all that is, is the 
central fact of Buddhism. Absolute reality is not the 
property of anything on earth. "\It is impossible that 
what is born should not die.** Whatever is subject to 
18 
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origination is subject also to destruction.” Necessary 
and inexorable is the dying of all that is born. The 
difference is only in the degree of duration. A few 
may last for years, and others for a brief while. 
Change is the stuff of reality. There is neither 
permanence nor identity with regard to the world. It 
is only the transmitting of force. The idea might have 
arisen from reflection on consciousness and the apparent 
transitoriness of all objects of nature. Uninterrupted 
change is the feature of our conscious life. The living 
universe is a reflection of our mind. Each single pheno- 
menon is but a link in the chain, a transitory phase 
of evolution, and the several chains constitute the one 
whole, dharmadhatu, or the spiritual universe. Buddha 
adopts the golden mean even here. “ This world, O 
Kaccana, generally proceeds on a duality, on the ‘ it is ’ 
and the ‘ it is not \ But, O Kaccana, whoever perceives 
in truth and wisdom, how things originate in the 
world, in his eyes, there is no ‘ it is not’ . . . Who- 
ever, Kaccana, perceives in truth and wisdom how 
things pass away in this world, in his eyes there is no 
‘it is ’ in this world . , . ‘ Everything is ’ this is 

one extreme, O Kaccana. ‘ Everything is not ’ is 
another extreme. The truth is the middle.” It is a 
becoming without beginning or end. There is no static 
moment when the becoming attains to beinghood. No 
sooner than we conceive it by the attributes of name 
and form than it has changed to something else.” 

II || 

“ But know that That is indestructible by which 
all this {i.e.t the World) is interpenetrated ; the 
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destruction of this changeless Being none can bring 
about.” (17) 


MOTE 

“ Tad (That). See stanza 23, Chapter XVII. 
Atman ur Brahman.” 

MHfi nun 

“ It is hut the bodies of the Dweller-in-the-body 
ever-lasting, immeasurable (infinite) undying that 
have an end ; therefore do you fight, O Descendant 
of Bharata.” (18) 


NOTE 

Having been asked to fight (which of course 
involves killing of the enemies each by the other) Arjuna 
is now told that if he would be engaged in killing 
in battle his self will not be affected by it (killing). 
Hence the next verse. 

^ WH. I 

^ ^ ^ ^ 5| I) U 

“ Whoever knows this (Atman) to be the killer 
and whoever thinks it to be killed, both of them do 
not know. It does not kill nor is it killed.” U9) 

MOTE 

This stanza is word for word the same as verse 19 
of the 2nd valli, 1st Adhyaya of Kathopanishad. 
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5 ! ^ 

3?^ f^t snqt 

?! 5?^ 5lff^ II ^6 il 

“ It is not born — nor doth it die, nor having been, 
doth it ever cease to be, unborn, everlasting, eternal 
and ancient, it is not slain when a body is slain." 

( 20 ) 

t^FRTRR ?! | 

^ « a^: q?5 4i ^31. II ^ ^ II 

‘‘ Knowing that to be undying, everlasting, 
unborn and undiminished, who or what may it be 
that a man can slay or whereby can he be slain.” 

(21) 

MOTE TO STAHZA8 19, 90, 91 

Now the question arises whether that self is an 
agent or being itself non-active erroneously ascribes to 
itself the activities of the non-sentient gunas. The 
prima-facie answer is that the individual self is not an 
agent, since the sacred texts concerned with the self 
declare that the self does not act while the gnm&o do 
act. Thus, e.g., in the Eathavalli where the text first 
denies of the individual self all the attributes of prakriti 
such as being born, ageing, dying (‘ He is not born, he 
does not die ’) and then also denies that the self is the 
agent in acts such as killing and the like, * If the 
slayer thinks that he slays, if the slain thinks that he 
is slain, they both do not understand, for this one does 
not slay nor is that one slain.’ This means, if one 
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thinks the self to be the slayer, one does not know the 
self ; and the Lord himself teaches that non-agency is 
the essential nature of the individual soul and that it is 
mere delusion on the seifs part to ascribe to itself 
agency. (See Chapter III, 27 ; XIV, 9 ; XIII, 20.) “ The 
soul is an enjoyer only while all agency belongs to 
Prakriti,” 

Ramanuja, however, (vide Sri Bhashya II, 3, 33, 
39) from which the above has been quoted as the (Purva 
Paksha view) maintains, that the texts quoted do not 
mean to enunciate any Samkhya doctrine but what the 
text really means is only that the self as being eternal 
cannot be killed. 

If, however, the first point of view (which does not 
appear to be without foundation) be adopted, we can 
say that a Samkhya doctrine was being alluded to. 
Professor Garlie is of the same opinion. (Vide Hastings 
Encyclopaedia of Religion and Morals.) 

^ li II 

“ As a man casting-ofiF worn-out garments puts 
on others and new ones, so the Dweller in-the-body 
casting-oflF worn-out bodies gets into others that 
are new.” (22) 

MOTE 

Buddhism as shown above is emphatic in not postu- 
lating any eternal self as the substratum of this chang- 
ing manifold. Stanzas 17-22 on the other hand affirm 
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that there is a changeless, eternal, permanent, everlast- 
ing self in Man and as the substratum of the universe. 

51 ^ II \\ II 

“ Weapons do not cleave this (Atman) ; fire does 
not burn it, waters do not moisten it ; and wind 
does not dry it up.” (23) 

II II 

“ It is not cleavable, it is not burnable, it is not 
wet-able, and indeed undryable ; it is everlasting, 
all-pervading, stable, firm and eternal.” (24) 

NOTE 

(a) Having established that the Atman was 
distinct from 

(1) bodies, and 

(2) senses, 

and having shown Its true nature, it is now stated that 
the Atman is distinct from the Mahahhutas and is not 
affected by the powers which are possessed by them. 

The Samkhya philosophy establishes a dualism 
between Purusha and Prakriti. 

Prakrit! according to this system of thought is the 
source of all things and Purusha a disinterested specta- 
tor of the manifestations of Prakriti into the manifold. 

The Five Mahahhutas (Earth, water, fire, air and 
Akasha) are well-known and they are produced from 
the Prakriti according to Saihkhya. Stanza 23 thus 
establishes that the Atman is distinct from and is 
unaffected by 4 of the Mahabhutas (Earth, water, fire 
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and air). Weapons of course are made of materials of 
earth. 

See in this connection also the following : 

“ Failing in this device, Mara now advanced to the 
assault with all his hosts striving to overcome the 
Bodhisatwa first by a terrible whirlwind, then by a 
storm of rain, causing a mighty flood ; but the hem of 
Bodhisatwa \s robe was not stirred ; nor did a single 
drop of water reach him. Then Mara cast down upon 
him showers of rocks, and a storm of deadly and 
poisoned weapons, burning ashes and coals and a storm 
of scorching sand and flaming mud, but all these missiles 
only fell at Bodhisatwa’s feet as a rain of heavenly 
flowers or hung in the air like a canopy above his 
head. Nor could he be moved by an onset of thick and 
fourfold darkness. Then finding all these means to 
fail, he addressed the Bodhisatwa thus ‘ Arise Siddhat- 
tha from that seat for it is not thine but mine,’ ” etc., etc. 

Page 33 “ Buddha and the Gospel of Buddhism ” by 
Anand Coomar Swami. 

ih) Having repeated that the Atman was distinct 
from 4 of the MahabhutEs and was unaffected by them, 
its nature is now said to be like the 5th Mahabhuta 
“ Akasha 

Akasha is all pervading and the attribute '' Sarba- 
gata ” is derived from it. 

Akasha is also achala, sthapu and nitya and 
these attributes are also those of the Atman. 

In this connection it is interesting to sub-join an 
extract from the Kena-Upanishad, Third Khanda. 

1. ** Brahman obtained the victory for the Devas. 

The Devas became elated by the victory of the Brah- 
man and they thought ‘ This victory is ours only, this 
greatness is ours only 
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2. Brahman perceived this and appeared to them. 
But they did not know it and said : “ What Yaksha is 
this ? ” 

3. They said to Agni (God of Fire). 

“ O Jatdeva, find out what sprite is this.” 

“ Yes,” he said. 

4. He ran towards it and Brahman said to him : 
“ Who are you ? ” He replied : “ I am Agni, I am 
Jatdeva.' 

5. Brahman said : “ What power is in you ? ” 

Agni replied : “ I could burn all whatever there is 

on earth.” 

6. Brahman put a straw before him, saying 
“ Burn this.” He went towards it with all his 
might but he could not burn it. Then ho returned 
thence and said “ I could not find out what sprite 
this is.” 

7. Then, they said to Vayu (God of air), “O Vayu, 
find out what sprite this is.” “ Yes,” he said. 

8. He ran towards it and Brahman said to him : 
“ Who are you ? ” 

He replied : “ I am Yayu, I am Matarishvan.” 

9. Brahman said : “ What power is in you ? ” 
Vayu replied : “ I could take up all whatever there is 

on earth.” 

10. Brahman put a straw before it saying take it 
up. He went towards it with all his might but could 
not take it up. Then be returned thence and said : I 
could not find out what sprite is this.” 

11. Then they said to Indra (God of waters) “ O 
Meghvan, find out what sprite is this ? ” He went to- 
wards it but it disappeared before him. 

12. Then in the same space (AkEsha) he canie 
towards a woman highly adorned. It was tifmay the 
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significant. The author, however, does not believe in 
the Avyaktam of the Samkhyas as the cause of the 
universe or as an independent entity. He calls the 
Atman Avyakta. 

Compare Sarhkhya Karika (3). 

“ The fundamental causal substance (Molaprakriti) 
is not an effect. 

Seven substances, viz., the Great one (Buddhi) and 
so on are causal substances as well as effects. Sixteen 
are effects. 

The Purusha is neither a causal substance nor 
an effect.” 

“ This stanza gives the view of Kapila in regard to 
the ultimate as well as to the proximate principles of 
the origin of the whole universe. The primordial 
Prakriti is thus the unproduced basis of the external 
world. Out of this are evolved seven other principles 
which while they are themselves produced are also 
producers of other principles. These seven are Mahat, 
Ahankara and the five Tanmatras, viz., the subtle bases 
of the five BhOtas or elements. 

Out of these are evolved sixteen other principles, 
the five BhOtas or elements, the five organs of action, 
the five organs of the senses and the internal organ or 
faculty of Chintan (Manas). 

These sixteen principles do not through any 
further modification give rise to other produced 
principles. Lastly there is the principle known as 
Purusha or (soul) which is neither a produced thing 
nor a producer. It is thus clear that the Shlokas 11-25 
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simply state that the Atman is distinct from the 
Prakriti and its modifications. The only fundamental 
difference between the author and the SEihkhya is 
that he does not acknowledge Mulaprakriti as the basis 
of the universe. He rather prefers that the Atman is the 
Avyakta (from which the world comes into existence 
rather than the Avyaktam or Mnlaprakriti of the 
Samkhyas. And this is a difference which goes to the 
very root of the distinction subsisting between the 
orthodox school as represented by the Gita and the 
Samkhyas. But there is no doubt that the author is 
referring to Saihkhya Philosophy in all these Shlokas 
referred to above. 

If the Aiman is the Avyakta, then the other 
difference with the Saihkhya is also made clear, namely, 
there is no multiplicity of souls and that there is only 
one who forms the origin, etc., of the. universe in ail its 
aspects, 

WPi I 

JT^isTT^ n II 

“ But even if you think that the self is constantly 
born and constantly dies, still, O you of mighty 
arms, you ought not to grieve for the self.” (26) 

simPT ^ mm ^ I 

^ ^ li li 

“ For the one that is born, death is certain, and 
to one that dies, birth is certain. Therefore about 
this unavoidable thing you ought not to grieve.” (27) 
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HOTB TO STANZAS 26, 27 

(а) The first part is clear enough to every one ; 
the latter half is a well accepted doctrine vide above 
and also Aiteraya Upanishad, 5th Adhyaya, verses 11 
and 12. 

(11) '' But his other self (father) having done all 
he has done, all he has to do and having reached the 
full measure of his life departs.'* 

(12) And departing from hence, he is bom again. 
This is his third Birth.” 

(б) Compare Sutta Nipata (Sulla Sutta). 

(2) “ For there is not any means, by which those 

that have been bom can avoid dying. . . .” 

(5) “ All are subject to death.” . • • 

(8) '' So the world is afflicted with death and decay, 
therefore the wise do not grieve, knowing the terms of 
the world.” 

^ ^ II II 

“ O Descendant of Bharata, the beginnings of 
things are unperceived, their middle is only per- 
ceived and their end again is unperceived ; (such 
being the case) why weep in regard to them.” (28) 

MOTK 

According to B. O. Tilak this verse is based on the 
SaihkhyasidhSnta. 

al? J| II H 
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“ One looks wpon It (Atman) as a wonder ; 
another too hears of it as a wonder ; another speaks 
of it as a wonder ; and even after having heard of 
it no one does really know it.” (29) 

NOTE 

Compare Kathavalli, 1st Adhyaya» 2nd valli, verse 7, 
which runs : 

“ He (the self) of whom many are not even able 
to hear, whom many even if they hear of him, do not 
comprehend ; wonderful is a man when found, who is 
able to teach him (the self) ; wonderful is he who 
comprehends him when taught by an able teacher.'" 

^ ^ *n^f! I 

II t| 

“ This dweller-in-the body (embodied self) O 
Descendant of Bharata, within every one’s body is 
ever indestructible ; therefore you ought not to 
grieve for any being.” (30) 

II ^ ^ II 

“ Having regard to your own duty also it is not 
proper for you to shake and falter, for there is 
nothing better for a Kshattriya than a just or 
righteous war.” (31) 
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“ O son of Pritha (Arjuna), happy are those Kshat- 
triyas who get an opportunity such as this — come 
of itself as an open door to Svarga.” (32) 

rR: ^ II ^ A II 

“ But if you will not fight this righteous battle, 
then you will incur sin having abandoned your own 
duty and having lost your esteem and reputatiAi 
among men.” (33) 

II II 

“ All beings too will tell of your everlasting 
infamy, and to one who has been held in esteem, 
infamy (disgrace) transcends even death.” (34) 

W50lTf<Rfi *T?TPn; I 

^ ^ II II 

“ The Maharathas will think of you as having 
abstained from battle through fear ; and having 
been highly thought of by them you will fall down 
to littleness.” (35) 

^ i ^nR^iPd fiqrflm: i 

3 II \K II 

“ Your enemies, decrying your power, will, more- 
over, utter about you unspeakable scandals. What 
indeed is there more painful than this ? ” (36) 
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f!f*n5%B S5T«l fififtsPI: II ^vs II 

“ Killed, you will obtain Svarga, victorious, you 
will enjoy the earth. Tlierefore arise, O son of 
Kunti, resolved (to engage) in battle.” (37) 

3!qT5l4l I 

^ ^ ’ininicpifH II II 

“ Troatinji; pleasure and pain, gain and loss, 
victory and defeat as the same, get ready for the 
fight ; thus you will not incur sin.” (38) 

NOTE 

In stanzas 31 to 37 Arjuna is asked to fight as it 
is his duty as a Kshattriya to do so. 

See also notes to stanza 13, Chapter IV, where it is 
stated that the four Varpas were created in accordance 
with Karmas and gupas. Then see stanzas 41-45, 
Chapter XVIIL We can then safely say that the 
Saiiikhya doctrine of Gupas is impliedly referred to 
herein as well. 

II II 

“ What has been said to you, is (my) view about 
the S&tiikhya, (now) listen to (my) view al)out the 
yoga ; befitted with Buddhi, you will get release 
from the bondage of Karma.” (39) 
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NOTE 

I. (a) This stanza represents the author’s attempt 
to make a Sutra (aphorism) condensing the subject- 
matter in keywords and catchwords. Brevity -extreme 
brevity — ho is very fond of. Conf. Stanza 3, Chapter 
VI, which is another illustration of this habit of his. 
Also see stanzas 3 and 4 of Chapter VIII. 

(h) There are a number of implications in the 
stanza which require to bo made explicit. 

(i) In the first place, the author tells his 
readers that he has expressed his opinion about Sariikhya 
Philosophy in the foregoing stanzas. That he has 
undoubtedly done. Vide notes to the foregoing stanzas. 
He does not believe in any independent Avyaktam 
(MQlaprakriti) as the Sariikhyas do though he adopts 
some of their other tenets. It appears that by the 
time the Gita was composed, the words Sariikhya and 
yoga were commonly used in connection with each 
other. One suggested the other. That is why the 
author now refers to yoga. 

(ii) The keyword ivtde note at the end of the 
chapter) in nearly all the stanzas that follow is the 
word Buddhi which we have underlined in each 
stanza. 

“ Buddhya ” when coupled with “ Yukta ” becomes 
“ Buddhiyukta ” referred to in stanza 50 below. Hence 
the yoga referred to in this stanza is Buddhiyoga (vide 
Introduction) and it is so called in stanza 49. 

(c) This Buddhiyoga first leads to destruction 
of Karma. This is one of its concomitants (you will 
get release from the bondage of Karma). (Compare 
Chapter IV). 

(d) What then is Buddhi Yoga ? In the stanzas 
that follow the author first enumerates the steps 
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which it comprises and then states the goal which is 
reached (vide Introduction). 

(e) He then expresses his opinion in his own 
inimitable and admirable way in stanza 72 which he 
promises to do in this stanza. 

Be it noted, that the author has a very peculiar 
way of expressing his views. He is sometimes too 
subtle. One is likely to lose sight of his meaning if 
one be inattentive. It is the constant attuning of 
one’s mind to his way of thinking which ultimately 
reveals what is at the back of his mind. 

II. For an explanation of the terms Saihkhya 
and Yoga sec note at the end of this Chapter. 

III. “ Bondage of Karma.” 

Every act, whether good, bad or mixed, (see note to 
stanza 12, Chapter XVIII) that is done, is inevitably fol- 
lowed by its result or fruit and onb cannot get release, 
from the consequences of one’s acts unless they are dest- 
royed by what is called “ Higher knowledge ’ ’. Here in 
this stanza “ Buddhiyoga ” which is apparently synonym- 
ous with “ Higher knowledge ” promises the same result. 

iff ^ I 

II « o II 

“ Here {viz., in this yoga) there is no loss of 
effort put forth, nor is there any abortiveness of the 
expected result ; even the least of this Dharma saves 
one from the great terror.” (40) 

MOTE 

(a) “ Dharma ” here stands for “ Buddhiyoga 

“No loss of effort put forth.” Such as one may 
expect in the performance of sacrifices where even the 
16 
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slightest disregard of a petty detail produces disastrous 
results and the effort is entirely wasted. 

Conf. Mundakopanishad, 1st Mundaka, 2nd 
Khanda, verse 3. 

(1) “ If a man’s agnihotra sacrifice is not followed 
by the “ Darsha ” (New moon) and “ Purnmasha ” 
(full moon) sacrifices and by the “ Chaturmasya (4 
months sacrifices) and by the “ Agrayan (Harvest 
sacrifice). 

(2) If it is unattended by guests. 

(3) Not offered at all or without the Vishvadeva 
ceremony. 

(4) Not offered according to Rules, then it 
destroys his seven worlds. 

(A) “ N or is there any abortiveness of the expected 
result ” that is, as there is no loss of effort, similarly 
the result is certain to be achieved. 

(c) “ Great-Terror ”= Death, the cycle of Births 
and Deaths, i.e.. Mundane existence. 

(d) The stanza therefore inculcates Shraddha 
(Faith) in this Buddhiyoga. This is the first stop. 
The aspirant is told that the Law cannot but fulfill 
itself ; it leads direct to the destination. The platform 
to be won evidently is the platform of emanicipation, 
of freedom and of self-mastery “ object, pith and goal ” 
as it were of higher life and the means indicated is the 
discipline and culture of Buddhi. 

What then is Buddhi ? and how is it to be 
disciplined ? 

See the next stanza for the definition of Buddhi. 

3«n«mTfrin!i i 

fi5Tnn«r li V ni 
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“ O Kurunandana, here, in this Dharma the 
Buddhi (will) which has determination and resolu- 
tion as its very nature is but one ; the Buddhis of 
those who lack determination and resolution have 
many branches and arc endless.” (41) 

NOTE 

“ Buddhi.” Primarily the faculty of intellection, 
judgment and determination vide stanza 30, Chapter 
XVIII. 

When, however, it is called, as here, “ Vyava- 
sayatmika,” it connotes “ Determination settled in 
calm resolve,” “ thought and effort 

It is volition as well as conation. It would there- 
fore appear to be the motor element in consciousness 
with the further implication of direction and purpose. 

“ Vyvasaya ” means both determination, resolution 
(stanza 59, Chapter XVIIl) and endeavour to carry 
out the resolution formed (see stanza 30, Chapter IX). 

See also stanza 10, Chapter VII. “ I am Buddhi of 
the Intelligent.” 

See also stanza 36 Chapter X, “ I am Vyavasttya ”. 

“VyavasEya” thus includes Buddhi (Sattvika) as 
well as (Dhriti Sattvika) Firmness of purpose. 

See Chapter XVIII. 

(5) Saihkhyas divide Buddhi into 8 primary, mani- 
festations and 5 Abhi-buddhis. 

Abhi-buddhis are : 

(1) “ VyavasEya ” (Determination). 

(2) “ AbhimEna ” (Conceit). 

(3) “ Ichha ” (Desire). 

(4) “ KartavyatE ” (Duty). 

(5) “ Kriya” (Action). 
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(c) Compare also “ Virya” of the Buddhists which 
is defined as under : 

“ Mental inception of energy, the striving and the 
onward effort, the unfaltering endeavour, the solid grip 
of the burden.” 

Aurobindo Ghose in his Essays on the Gita takes 
the same view of Vyavasaya as we have taken. 

“ Buddhi —the word used means, properly speaking, 
the mental power of understanding but it is evidently 
used by the Gita in a lai^e philosophic sense, for the 
whole action of the discriminating and deciding mind 
which determines both the directum and ufic of our 
thoughtfi and the direction and use of our acts. Thought, 
intelligence, judgment, perceptive choice and aim are 
all included in its functioning for the characteristic of 
the unified intelligence is not only concentration of the 
mind that knows but especially concentration of the mind 
that decides and persists in the decision (Vyvasaya), 
while the sign of the dissipated intelligence is not so 
much discursiveness of the ideas and perceptions as 
discursiveness of the aims and desires, therefore of 
the will,” The unified intelligent will is fixed in the 
enlightened soul, it is concentrated in inner self- 
knowledge the many-branching and multifarious with 
many things careless of the one thing needful is on the 
contrary subject to the restless and discursive action of 
the mind dispersed in outward life and works and their 
fruits.” 

«nf^*TT sf&M ^ I 


II ti 
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1^: H II « « II 

“ This flowery talk which is indulged in by those 
unwise persons who are obsessed by the doctrines of 
the Vedas (presumably regarding ritualism and 
sacrifices) and who maintain “ There is nothing 
else,” who are full of desires and whose goal is 
Svarga — the talk which prescribes innumerable rites 
and ceremonies as moans towards attaining enjoy- 
ments and powers and which promises birth and fruit 
of action — draws away (distracts) the minds of those 
who are strongly attac,hed to enjoyments and 
powers; and their Biuldhi though determined to 
achieve the end, does not get fixed in steady con- 
templation (because of this carrying away or 
distraction). (42, 43, 44) 

NOTE 

(«) The construction is rather involved though the 
meaning is quite clear. 

There is a school of thought which believes in the 
efficacy of sacrifices for attaining Svarga and all other 
worldly ends. 

The people who prize worldly ends set much store 
by them. They thus lose sight of and are not mindful 
of the goal of emancipation. Being engaged in the 
pursuit of pleasure and power, they rest content in this 
way of works and thus are not befitted for the higher 
saving knowledge which comes from steady contempla- 
tion. Their buddhis are many and endless and they 
are thus led away from the goal. 
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Conf. Mundakopanishad, 1st Mundak, Khanda 2, 
verses 7, 8, 9, 10 and also verses 12 and 13. 

Verse 7. “ But frail in truth are those boats — the 

sacrifices — ^the eighteen in which this lower ceremonial 
(Avaram Karma) has been told. 

Fools who praise this as the highest good are 
subject again and again to old ago and death. 

Verse 8. ‘ Fools dwelling in darkness wise in their 

own conceit and puffed up with vain knowledge go 
round and round staggering to and fro like a blind man 
led by the blind 

Verse 9. “ Children when they have long lived in 

ignorance consider themselves happy, because those 
who depend on their good works are, owing to their 
passions, improvident and become miserable when their 
life (in the world which they had gained by their 
works) is finished.” 

Verse 10. “ Considering sacrifice and good works 

as the best, these fools know no higher good and having 
engaged their reward in the height of heaven gained by 
good works, they enter again this world or a lower level.” 

Verse 12. “ Let a Brahman after he has examined 

all these worlds which are gained by works, acquire 
freedom from all desires. 

Nothing that is eternal can be gained by what is 
not eternal ! ” 

Verse 13. “ To that pupil whose thoughts are not 

troubled by any desires, and who has obtained perfect 
peace, the wise teacher truly told that knowledge of 
Brahman by which he knows the eternal and true 
person.” 

Conf. Tevijj-Sutta of the Buddhists as well. 

(b) “ Draws away the mind,” i.e., they do not 
remain mindful of the goal of emancipation they had 
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set before them, and become engrossed in worldly 
pleasures. 

They thus lose Smriti (memory) Conf. Stanza 62, 
compare what the Buddhists imply by “ Sati Smriti 

“ Sati is not wholly covered by memory and is on 
the whole best rendered by “ Mindfulness ” inas- 
rnuchas it denotes rather the requisite condition for 
efficient remembrance or thought of any kind, 
lucidity or alertness of mind or consciousness. It 
expresses that heedful thoughtfulness -awarenass which 
is the opposite o/ mental distracted nesff and essential 
preliminary to deliberate concentration of mind.” 

ic) “ Samadhi ” steady contemplation concentrative 
meditation. The stanzas thus lay down though in a 
negative way the two further stages of the Path, ciz,, 
(3) Smriti, and (4) Samadhi. 

^.T I 

II II 

“ The vedas have ‘ Trai{;unya ’ as their subjects ; 
O Arjuna, become free from this ‘ Traigunya,’ be- 
come free from the pair of opposites, fixed always 
in ‘ Sattva ’ become free from ‘ Yogakshema ’ and 
be self-centred.” (45) 

NOTE 

(a) The negative having been stated, viz., how 
Buddhi cannot achieve its ends because of distraction 
of the worldly pleasures, this stanza states how it 
should be steadied. 

(b) “ Traigunya.” Triad of the Gupas which are : 

(1) Sattva 1 

(2) Rajas J-for which see Chapter XIV. 

(3) Tamas J 
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“ Nistraigunya/’ Free from the effects of the Triad 
of Ounas. See stanzas 22-26 of Chapter XIV. 

ic) “ Pair of opposites.” Such as heat and cold. 
Pleasure and pain. Praise and blame. Honour and 
dishonour. Hunger and satiety, etc. 

(d) “ Fixed always in Sattva.” If one becomes 
free from the entanglements of Prakriti, there will be 
no work for any one to do as it is the gupas which are 
the source of all activity and they shall have been 
transcended. 

As however work has to bo done, the author incul- 
cates that it should be done when “Sattva” is the 
predominant Gupa, for then there is very little danger 
of producing bad Karma. 

See Chapters XVII and XVIII. 

(e) “ Yogakshema,” This compound word has 
got a technical meaning “ Yoga ” here means “ new 
acquisitions ”. 

“ Kshema ” means “ Protection of old acquisitions 

Be free from the anxiety due to Yogakshema, as 
they will be looked after by the Lord. 

Conf. Chapter IX, Shloka 22. One should not 
bother himself with these things. They should be left 
to be looked after by him. 

(/) If Arjuna were to carry out the directions, 
he would not fight — for fighting is the result of Rajas 
rather than of Sattva. See also next stanza. . 

araoiPI U II 

“ The Vedas have as much use for the Brahman 
who has attained true knowledge, as a well of water 
has in a place flooded by waters on all sides.” (46) 
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NOTE 

(a) This stanza further confirms what is stated 
in note if) under stanza 45 above. 

But does this mean that one should absolutely 
renounce work ? That is what these stanzas lead one 
to. The author supplies the corrective in the following 
stanzas. 

(/j) “Vedas.” So far as the part relating to sacri- 
fices and works is concerned and so far as they prescribe 
particular rites and ceremonies for going to Svarga and 
destroying an enemy, etc., they are compared to a well 
which provides water for drinking, bathing and other 
purposes. When there is water on all sides, there is no 
use for such a well or if there is any, it is very very 
insignificant. Practically it is of no use. Similarly 
the Brahmana who has attained true knowledge has no 
use for the sacrifices and works. 

See also Shukanuprashana. “ The person who gets 
water from a stream, he does not care for a well. 
Similarly a Jnani, t.e., who has attained true knowledge 
does not care a pin for works.” Compare also Pali 
Udan (7-9) where the same word for a well is used as 
here in this stanza. 

Shaihkara has the following note on SanatsQjatiya 
where also this simile occurs : 

“ To a Brahmana who sees the self in all beings 
there is no interest in all the actions laid down in the 
Vedas.” 

*n I 

*n ii ii 

“ You are csoncerned with actions only and never 
with fruits. Do not be one whose motive is the 
16 
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fruit of action. Nor let your attachment be to 
inaction.” (47) 

NOTE 

(a) All action proceeds from motives be they 
good or bad. But generally speaking, when people do 
any work, they do so to obtain benefits thereby. The 
desire for getting good or beneficial results always 
sways the minds of men. This tendency of mind finds 
a special illustration in sacrifices which are performed 
simply with a view to obtain temporal and heavenly 
rewards. 

If then the desire for benefits is not to be an 
incentive for action one may as well say “ Why should 
I perform them at all.” 

(A) The author however says that “ he does not 
advocate inaction. Do work but without any expecta- 
tions of benefits or rewards. Renunciation of the fruits 
of ail these actions is doing the actions without 
attachment ”, 

Conf. Manu II, 2-5, which run as under. 

2. “ To act solely from a desire for rewards is not 
laudable, yet an exemption from that desire is not (to 
bo found) in this (world) for on (that) desire is grounded 
the study of the Veda and the performance of the 
actions, prescribed by the Veda. 

3. “ The desire (for rewards), indeed, has its root 
in the conception that an act can yield them, and in 
consequence of (that) conception sacrifices are perform- 
ed ; vows and the laws prescribing restraints are all 
stated to be kept through the idea that they will bear 
fruit.” 

4. Not a single act here (below) appears ever to 
be done by a man free from desire ; for whatever (man) 
does, it is (the result of) the impulse of desire.” 
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5. “ He who persists in discharging these (prescrib- 

ed duties) in the right manner, reaches the deathless 
state and even in this (life) obtains (the fulfilment of) 
all the desires that he may have conceived/' 


r: ^ II II 


“ Fixed in Yoga do all works relinquishing 
attachment, O Dhananjaya. Yoga is treating suc- 
cess or failure alike.” ( 48 ) 


MOTB 


id) “ Fixed in Yoga.” Yoga as used here seems 
to be defined by the second half of the stanza. 

” Yogas tha ” of the stanza is the same as Sat- 
tvasthu ” of stanza 45 above. Vide the description of 
a “ Sattvika doer,” stanza 26, Chapter XVIII. 

“ That does is called Sattvika who has cast off 
attachment, who is free from egotistic talk, and who is 
possessed of firmness of purpose and of courage and 
who is unaffected by success or ill-success.” 

ih) These two stanzas are introduced parenthetical- 
ly lest the author be supposed to denounce work or 
Action altogether. 

They contain a brief description of Karma- Yoga 
fully set forth in Chapter III. The author then reverts 
to the real subject matter in the next stanza. 

^ ?w: ii 8^ il 

“ O Dhananjaya, Karma is far inferior to Buddhi- 
yoga ; you should seek refuge in Buddhi : those who 
have fruit as a motive (are) Kripanas.” (49) 
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NOTE 

ia) Karma =porformance of sacrifices or generally 
speaking action. 

(b) “ Seek refuge in Buddhi,” i.e., in Buddhiyoga, 
(contemplation). 

(c) “ Kripanas ” means “ misers But may it not 
have the meaning which it has in Bri. A, U., VIII, 8. 
“ He who departs from this world without knowing the 
Indestructible is a Kripana.'* 

(d) “ Karma far inferior.” 

Conf. Mundakopanishad, 1st Mundak., 2nd Kh., 
verse 7, where this very word “ Avaram Karma ” is used. 

4?!^ II ^ H 

“ The enlightened one here (i.e., in this Buddhi- 
yoga) casts off tK)th gcx)d and bad deeds. Therefore 
apply yourself to Yoga. Yoga is ‘ Kaushalani ’ in 
works.” (50) 

NOTE 

(a) “ Here,” i.e., in this Buddhiyoga vide stanzas 40 
and 41 above for a similar use of the word “ Iha 

Some translators have taken it to mean here in 
this world 

(b) “ Buddhiyukta ”= Enlightened, vide stanza 39 
above. 

ic) “ Casts off.” The enlightened or perfect man 
transcends both merit and demerit as all acts are looked 
upon as an obstruction to final Bliss in so far as they 
inevitably bring about their consequences and per- 
petuate the round of mundane existence. 
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Swami Vivekananda used to say that work whether 
good or bad being mostly motived by desire produces 
bondage as a chain fetters whether it be of gold or iron. 

The principle enunciated means no more than this 
that the person who has attained knowledge is above 
the distinctions of cause and effect and is also by 
necessity above the distinctions of good and evil. 

“ This never was intended as freedom in the sense 
of license but as freedom that can neither lapse into sin- 
ful acts nor claim any merit for good acts being at rest 
and blessed in itself.” (Max Muller.) 

In this Buddhiyukta, neither moral good nor evil is 
ultimate, he transcends both. The highest morality is 
thus a morality of freedom from Karma as understood 
by worldly-minded people and is detachment. 

Cl Gita, Chapter XVIII, stanza 17, “ He who has 
no feelings of ego-ism and whose mind is not contamin- 
ated, even ihouffh he kills all these peo2>le, kills /?(>/, is 
not fetlered by the action ^ 

See also Kaushitikiupanishad, 3rd Adhyaya, 1 : 

“ And he who knows me thus, by no deed of his 
is his life harmed, not by the murder of his mother, not by 
the murder of his father, not by theft, not by the killing 
of a Brahman. If he is going to commit a sin, the 
bloom does not depart from his face.” 

Cf. also Dhammapada, verses 294 and 295, which 
run as under : 

294. '' A true BrSbmana goes scatheless though 
he have killed father and mother and two valiant Kings, 
though he has destroyed a kingdom with all its 
subjects.” 

295. “ A true Brahmana goes scatheless though 
he have killed father and mother and two holy kings 
and an eminent man besides.” 
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The commentator notes “ Still these two verses are 
startling and I am not aware that Buddha has himself 
drawn the conclusion which has been drawn by others, 

that those who have reached the highest sambodhi 
and are in fact no longer themselves, are outside the 
domain of good and bad and beyond the reach of guilty.” 

Mr. Childers says : “ In my opinion this verse is 
intended to express in a forcible manner the Buddhist 
doctrine that the A.rahat cannot commit a serious 
sin. 

Another commentator explains them allegorically 
and in confirmation of this allegorical interpretation, a 
stanza is quoted as having been recited by Buddha in 
explanation of a similar startling utterance which he 
had made to Maha Mati : 

“ T,ust or carnal desire, this is the mother, Ignor- 
ance this is the Father. The highest point of know- 
ledge, this is Buddha. AV, the Kleshas, these are the 
Arhats. The five Skandhas, these are the priests. To 
commit the five unpardonable sins is to destroy these 
five and yet not suffer the pains of Hell.” 

Conf. Sutta Nipata, verses 520, 547, 790, where it 
is stated that an ascetic is one to whom good and evil 
do not cling. 

id) “ Kaushalam.” Kushalata is the condition of 
being “ Kus'ala ” for which see Patanjali’s Yoga-sutras, 
ii, 27, Commentary by Vyasa. 

“ And when these Gu^as are quite dissolved, they 
do not cause growth again because there is no impel- 
ling cause. In this stage the self has passed out of 
relation with the Gupas and enlightened by himself 
and nothing more is stainless and isolated. The self 
beholding this sevenfold insight advancing in stages 
to the Highest is denominated Kushala.*’ 
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Thus when the high pedestal is reached, the condi- 
tion of the seif is then called “ Kaushalam " nistrai- 
gunya" stage see under stanza 45. Of. Also Sutta 
Nipata, verse 525, where a “ Kushala" is defined as one 
“ delivered from the radical bonds 

Nilakaniha a’so supports this rendering by saying 
that “ Kaushaiani is release from the bondage of 
Karma. It therefore means the condition wlicn even 
the seed of Karma has been burnt up. See also the 
following taken from the footnote to Sutra 11, 27 : 
“ Yoga system of Patanjali ” by Woods. 

“ Fortunate (Kushala) because he is free from 
attachment to the consctiuences of his own acts which 
are the cause of bondage. Because of this he is not 
bound.’' 

“ Hetusu Karmasu Phalasanga rahitivan nabaddho 
bhavati JCushalta.” This is the suggestion of Patanjala 
Rahasyam. 

II S \ II 

“ Thoughtful men who have becomo BuMhiyukta 
{enlightetml) ronouncins fruit born of Karma and 
thus boinj; released from the shackles of births reac.h 
the position which is free from all ailing.” (51) 

fl5T »F?lTf^ ^ ^ II II 

“ When your Buddhi shall have cn)ssed beyond 
Moha then ypu will acquire indifference to all that 
you have heard or will hear.” (52) 
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NOTE 

((f) “ Moha ” want of discrimination between 
right and wrong. Infatuation, delusion, confusion. 

(h) “Nirvedam” is found in Mundakopanishad 
in the sense of “ Freedom from all desires 
1st Mundaka, 2nd Khanda, verse 12. 

(f) “ Indifference to all that you have heard or 
will hear.” 

Distraction and delusion arc created by hearing all 
sorts of theories about God and the world. 

Buddhists caUed “ views ” or “ speculations ” an 
Asava which they had to avoid like poison. 

When one is bending all his energies towards self- 
culture it is of course obvious that he should not allow 
himself to bo confused and deluded by what one has 
heard and what one may hear in future. Our author 
has changed “ Dithi ” into shuti as he has changed 
“ virya ” of the Buddhists into “ vy vasaya 

Stanza 62 (below) lays down “Stupefaction results 
in confusion of memory (Smriti). When therefore 
stupefaction will disappear, Smriti will be restored.” 

For “ Smriti ” sec notes to stanzas 42-44 above. 

See also Chapter XVIIT, 73, “ Destroyed is my 
Moha and 1 have regained mindfulness.” 

“ Nashto M5ha Smriti labdha.” 

II II 

“ When your Bvddhi that was confounded by 
hearing will become steady and firm in Samadhi, 
then you will attain Yoga.” (53) 
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NOTE 

(a) The word “ Yoga,” of course, means Buddhi- 
yoga. It is used here in association with the word 
Samadhi. But it does not connote Patanjairs Ashtanga 
yoga which consists of eight consecutive processes in 
the practice of concentrated meditation of which 
Samadhi is the last. None of those processes is men- 
tioned here in any of the preceding Shlokas. 

Samadhi has the same meaning which it has in 
stanza 44 above. 

It has as its characteristic mark, absence of wan- 
dering or distraction and as its concomitant calmness 
or wisdom and repose. 

Smriti (stanza 52) is a preliminary to Samadhi. 
Vide notes under stanza 44. 

1 

^.T Mm I 

1% RMT^M II \'i II 

Arjuna said : 

“ What are tlie characteristics, O Keshava, of a 
Sthita-Prajna and how should he speak, how sit 
and how move.” (54) 


MOTE 

Sthita-Prajna, Samadhi-Stha and Sthita-Dhi are 
synonymous > terms. We have retained the character- 
istic term in the stanza. “ Prajna ” ordinarily means 
the same as “ Buddhi ”. But here the “ Prajna ” 
spoken of is not the ordinary Buddhi -but the Buddhi 
which has become hxed in Samadhi (deep concentration) 
17 
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and is therefore synonymous with supreme knowledge, 
pure Reason, sophia. 

It represents a higher stage of spiritual advance- 
ment. This is the 5th step of the Path. 

I 

Shri Bhagawan said : 

“ O son of Pritha, when one abandons all the 
desires which are in his mind and is happy with his 
self only (f.e., pleased without regard to external 
objects, by self-contemplation alone) then he is 
called Sthitha-Frajna. (55) 

W W 

The “ muni ” whose mind is not agitated when 
pains (Dukha) afflict him and who has no longing 
for pleasures (Sukha) and from whom R&ga (attach- 
ment) Fear and Anger have departed is said to be 
Sthita-Dhi (a man of steady mind). (56) 

Jf Ife <fR SIfIT srfwfe’fT II (I 

That man has his Prajna firmly fixed, who is 
without feelings of affection anywhere, who is 
indifferent whether what befalls him is good or 
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bad, who does not feel overjoyed when he gets 
good and who does not entertain feelings of 
aversion when evil befalls him. (57) 





siflT II II 


“ His Prajna is firmly fixed — who withdraws his 
senses from the objects of senses, like unto the 
tortoise which withdraws its limbs from all 
sides." (58) 

RPT I 

THtscqpT qi m II II 

G| 

“ (Of course) objects of senses have no attraction 
for the person who is abstinent, but they leave 
their relish behind (even when they have been 
completely turned back from him). But when he has 
seen the Supreme, even the relish disappears.” (59) 

?I?im SJfq I 

*R: II ^ O II 

“ O Son of Kunti, senses are (by nature) im- 
petuous ; they even carry away the mind of that 
wise man who is of steady endeavour.” (60) 

^ ?ipi sip II M II 

“ He should restrain them all and be firmly 
devoted to Me (for) when he has full control over 
them his Prajna would then be firmly fixed.” (61) 

Note. See Chapter VI, S. 14. 
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H » Tl r^ 3TTq^ SBT*T: ?RT*nr?^sfi|3ITq^ II II 



ff^WTrRORq^ || 


\\ II 


“ Wlien a man thinks of external objects of senses 
contact with them (!omes into existence ; then is 
born in him the desire (to possess them). An^er 
is then born from the desire (tt) possess tiiom). 
Anger produces stupefaction and stupefaction 
results in confusion of memory. From confusion of 
memory loss of Biuldhi results and when loss of 
Bvddhi is there, one is ruined.” (62 & 63) 


NOTE 


See note (b) above under stanzas 42, 43, 44. 

Buddhi thus gets destroyed by Kama which is the 
father of Raga and Dvesha. Hence the next s^loka. 
See also in this connection ” Maha-Satipatthana-sutta ” 
(Digha Nikaya) reproduced in the appendix. 

«TTr*R^^«lTriTT UHT^JTfvpTsgf^ II II 

“ But the self-restrained man who moves among 
objects with senses under the control of his own 
self and which are free from attachment and 
aversion obtains Prasada.” (64) 

NOTE 

(a) “ PrasEda ” means cleansing or purity of 
heart as well as joy. Mrs. Rhys Davids in her 
“ Buddhism,” page 184, describes what is conveyed by 
this word “ PrasEda ” : 
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“ There is a very large, perhaps the largest 
consensus of conviction expressed with more or less 
rapture that something has been got rid of ; something 
felt as mainly III (Dukkha) craving (Tanha) — the triad 
Greed, Hate and Illusions, the continuance of becoming, 
re-birth or coming back to be or bonds of various 
kinds. More positively expressed this riddance is 
pictured inteUectually as light, insight, truth, gnosis or 
higher seeing, knowledge, emotionally as happiness, 
calm, coolness, content, good, peace, satisfaction ; 
volitionully as freedom, self-mastery, supreme oppor- 
tunity, saintly companionship.” 

See notes to stanza 37, Chapter XVIII. 

Also see Bri. A. Upanishad IV, 15 (Sampras&da). 

ih) Arjuna had aked (vifle stanza 54 above) four 
questions : 

(I) What are the characteristics of a person 
“ steady in mind ” (Sthita prajna) ? 

(II) Sould he speak ? If so, what ? 

(III) Should he sit ? If so, what should his sitting 
consist in ? “ Kim Anity 

(IV) Should he go ? If so, what should constitute 
his going ? Brajet Kim ? 

As to the characteristics the reply is given in 
stanzas 55 to 59 and 68. Stanzas 60-61 describe what 
his sitting consists of. The word Asit in stanza 61 is 
significant. 

The word “ Yukta ” (joined, united, yoked) in 
stanza 61 is the Buddhi-yukta referred to above, the 
word Buddhi has been omitted from before the word 
“ Yukta ” for the sake of Brevity. 

“ Buddhi-Yukta ” is one who is free from the 
bondage of Karma, vide stanzas 39, 50, and 51 above. 
Now in stanza 60, the man who is free from the 
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shackles of Karma and who has transcended both merit 
and demerit is asked to have full control over his 
senses so that he may have complete mastery over 
himself. 

Karma does not affect him or trouble him, the 
sensas are not to have free play of their own. He is 
to be their master. 

Then having full mastery over the senses and 
freedom from the effects of Karma he is asked to be 
devoted to the Supreme, /.t'., having prepared himself 
by self-discipline and self-control and having killed 
the seeds of Karma he is now fitted to be devoted to 
the Supreme. And this constitutes his sitting {vide 
Asit in stanza 61). 

Stanzas 62 and 63 are only introductory to stanza 
64 which describes what his going (charan) is to 
consist of. Stanza 64 says that, becoming free from 
Raga (attachment) and Dvesha (feeding of aversion) 
and having self-mastery over his senses, if one is to 
pursue objects of his senses, he attains happiness. 

(That constitutes his (foing.) 

According to what has been stated above a Buddhi- 
yukta who has now become Sthita-Prajna is one (1) 
who has no desires, (2) who is happy in his seif, (3) who 
is not disturbed by pairs of opposites (Baga and 
Dvesha) and their re-5ultant Moha (Delusion), and who 
is released from the bondage of Karma and who has 
transcended merit and demerit, (4) who has his senses 
fully under his control, and (5) who is devoted to the 
Supreme. 

See in this connection stanzas 20-23 of Chapter 
V, which reproduce what is stated above. Therefore 
the “ non-Yukta ” would be one who would not 
possess any of these marks. Consequently he will 
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have no Buddhi which has right-endeavoiir as its 
very nature and that is how an Ayukta is described 
below in stanza 66. 

11 \ 11 

“ When he has obtained ‘ Prasfida ’ then is born 
the freedom from all sorrows and pains. The 
Buddhi of that man who has obtained Prasada 
quickly becomes fixed.” (65) 

^ f II K \ || 

“ An Ayukta has no steadiness of nhnd nor has 
he any Bhavana, there is no tranciuillity for one who 
has no Bhavana. Where is happiness for one who 
is not tranquil ? ” (66) 

NOTE 

(a) This is an illustration of the very favourite 
process of the author, namely, contrasting a thing with 
its opposite. 

(h) “ Bhavana = meditation cultivation of means 
for attaining Bliss, 

Conf. SabbEsava Sutta of the Buddhists which 
finely illustrates what “ BhEvana ” exactly is. 

?RPT Rflf II h 

“ For in his case that mind of his which works in 
obedience to his rambling senses carries away his 
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Prajna as the wind carries away a boat on 
water.” (67) 


I 

II II 


“ Therefore, O you of mighty arms, his mind is 
steady who has his senses completely (from on all 
sides) held back from the objects of senses.” (68) 

R^»JjlTJTT ?1PTT ^ITirf^ I 
RPiT ^iR^ m f^T iR; ii ii 


“ The self-restrained man is awake what time it 
is night unto all beings, while that is night for the 
discerning sage, which is the period of awakening 
for all beings.” (69) 


MOTE 


This is a paradox. 

A Samyami is thus quite the reverse of an ordinary 
man devoted to his senses. 

“ The status he reaches is the Brahmic condition ; 
he gets to firm standing in the Brahman, Brahmi sthiti. 
It is a reversal of the whole view, experience, know* 
ledge, values, seeings of earth-bound creatures. This 
life of the dualities which is to them their day, their 
waking, their consciousness, their bright condition of 
activity and knowledge is to him a night, a troubled 
sleep and darkness of the soul ; that higher being which 
is to them a night --a sleep in which all knowledge and 
will cease, is to the self-mastering sage his waking, his 
luminous day of true waking, knowledge and power. 
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They are troubled and muddy waters disturbed by every 
little onrush of desire, he is an ocean of wide being 
and consciousness which is ever being filled yet ever 
motionless in its large poise of soul 

See in this connection Dvayatanupassanasutta, 
stanza 39, “ What fools say is pleasure, that the noble 
say is pain ; what fools say is pain, that the noble know 
as pleasure." 

^ ^ I vs o II 

“ He (indeed) obtains peace of mind into whom 
all desires enter in the manner in which the waters 
enter the ocean which is ever being filled and yet 
keeps its unmoved ^xjsition ; but not he who hankers 
after the objects of desire.” (70) 

¥.TiTT^: I 

II vs^ II 

“The person, who having abandoned all desires 
lives free from attachments without the thought of 
‘ I ’ or ‘ mine ’ (egoism), he obtains peace.” (71) 

II vs^ II 

“ This, O son of Pritha, is the Brahini state, 
attaining which, one is never deluded. And remain- 
ing in it even in one’s last moments one attains 
Brahma-Nirvana.” (72) 

18 
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NOTE 

la) Bra,hma~Nirvaria. 

(1) “ Brahman.” — The first word of the compound 
Brahma-Nirvana is Brahman. Let us see what it 
means. 

Professor Deuseen in his “ Outlines of Indian 
Philosophy ” thus sums up the concept : 

“ In the moments of religious devotion man felt 
himself raised above his own individuality —felt awaken- 
ing in himself that metaphysical power on which all 
worlds with their gods and creatures are dependant. 
By this curious development, Brahman the old name 
for prayer, became the most usual name for the creative 
principle of the world. An old Rigvedic question 
* Which was the tree, which was the wood, of which 
they hewed the earth and heaven ’ is repeated in a 
Brahmana text and followed by the answer. ‘ The 
Brahman was the tree — the wood from which they 
hewed the earth and heaven.’ Here the term Brahman 
has become already what it has been through all the 
following centuries the most common name for the 
Eternal and changeless principle of the world.” 

Again : “ Two terms Brahman and Atman form 
almost the only objects of which the Upanishads speak. 
Very often they are treated as synonyms but when a 
difference is noticeable Brahman is the philosophical 
principle as realised in the universe and Atman the 
same as realised in the soul. This presupposed we 
might express the fundamental thought of all the 
Upanishads by the simple equation : 

Brahman— Atman that is Brahman “the power 
from which all worlds proceed, in which they subsist, and 
into which they finally return, this omnipresent, 
omnipotent, power is identical with our Atman -with 
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that in each of us which we must consider as our true 
self — the unchangeable essence of our being — our soul.” 

See also Chapter VIII, 3, where it is said, “ Brahman 
is the unchanging highest principle.” 

(2) “Nirvana.” See Panini VIII, 2, 50. Panini says, 
“ if used in the sense of ‘ blown out ' the right form 
would be Nirvatah such as Nirvatovatah (the wind has 
ceased to blow) but ‘ Nirvano-agni ' the fire is gone 
out.’ (Max Muller’s Six systems of Indian Philosophy, 
page 373.) 

Anand Coomar Swami in his “ Buddha and the 
Gospel of Buddhism,” page 117, says : 

“ The literal meaning of the word Nibhana 
(Nirvana) is dying out or extinction as of Fire.” 

In the foot note he adds : 

‘ It is important to remember that the term 
‘ Nirvana ’ is older than Buddhism and is one of the 
many words used by Gautama in a special sense.” 

In the Upanishads it does not mean the dying out 
of anything but rather perfect self-realisation ; to those 
in whom the darkness of ignorance has been dispersed 
by perfect knowledge ? “ As the highest goal there 
opens before them the eternal perfect Nirvanam ” 
(Chhandogya-Upanishad, 8, 15, 1). 

The reference is not however traceable in our copy 
of the Chhandogyopanishad. Prof. Max Muller says : 
“ It does not seem to occur in the classical Upanishads. 
Its occurring as the title of one of the modern Upani- 
shads makes it all the more likely that it was borrowed 
there from Buddhist sources. There is one passage in 
the shorter text of Maitreyi Upanishad where the word 
occurs Nirvanam Anushasnam. What should be clearly 
understood is that in the early Buddhistic writings also 
Nirvana does not yot mean a complete blowing out of 
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the individual soul. It could not mean that, as accord- 
ing to Buddhists no such thing exists, but rather the 
blowing out subsiding of ail human passions, and the 
peace and quiet which result from it.” 

< Mrs. Rhys Davids says in her “ Buddhism,” 
page 72 : 

“ Nirvana or Nibhana (Pali version of the Samskrit 
term) is defined by the Buddhists as a synonym for (i) 
the disciplining (Vinaya) and destruction (Khaya) of 

(1) Raga (Passion, lust, greed), 

(2) Dosa (Dvesha) (hatred, anger, resentment), 

(3) M6ha (Illusion, error, dullness, infatuation, 

stupefaction, delusion), 
which are called “ Fires 

(Note : “ See Buddha’s sermon on Gaya scarp repro- 
duced below), and (ii) destruction again of Asavas (Intoxi- 
cants) such as sensuality, desire for rebirth, (Dithi) 
(opinion), and ignorance (Nescience), Avijja (Avidya). 
Nirvana as the technical term for the Hum mum honum 
is not to be found in the classical Upanishads and at 
the time of early Buddhism. This meaning was a later 
development in Buddhism as well. At any rate Nirvana 
according to Buddhism is not the blessed fellowship 
with God.” 

Only in Buddhism does the conception freedom 
from pain (Dhukhanta) remain purely a negative thing 
and not a positive in disguise-heavenly bliss. See also 
EncyclopoRdia Britanuica, eleventh edition, published in 
1910. “ Nirvana ” means “ the dying out in the heart 

of the fell fire of the 3 cardinal sins. Sensuality, Ill- 
will and Stupidity.” 

(b) From the scheme of self-discipline propound* 
ed by our author, it is clear that he insists upon the 
extinction of the triad of unregenerate desire (passion. 
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resentment and delusion). He, however, does not agree 
with the Buddhists that Nirvana is Bliss by itself ; he 
says that the condition attained by extinction of the 
triad is a negative one ; while if it be accompanied by 
devotion to the supreme as hinted at in stanzas 59 to 
61, it will be union with or absorption in the Brahman. 
Hence he in contradistinction to Buddhists calls it 
Brahma-Nirvana. Nirvana not the negative self-anni- 
hilation of the Buddhists but the great immergence of 
the separate personal self —into the vast reality of the 
one infinite impersonal existence. 

According to Buddhists Nibhana conveys a sense 
of Release and Liberty, but to our author final fruition 
not only conveys this sense but something more— the 
consciousness of union with Brahman. See also in this 
connection Chapter VI, verse 15, where the word 
“ Nirvana ” is used along with “ Matsamstham,” and 
not by itself. “ Therefore by Nirvana in the Brahman 
must be meant a destruction or extinction of the limited 
separative consciousness falsifying and dividing, which 
is brought into being on the surface of existence by the 
lower Maya of the three gup as and entry into Nirvana 
is a passage into this other unifying consciousness 
which is the heart of existence and its continent and 
its whole, containing and supporting its whole original, 
an eternal and final truth. “ This is not only the 
Brahman consciousness which lives secret within us 
but the Brahman consciousness in which we live. 
By living in that mlf we live in all and no longer in our 
egoistic being alone ; by one^ness with that self a stead- 
fast one-ness with all in the universe becomes the very 
nature of our Being and the root status of our active 
consciousness and root motive of all our action.'^ 
(Aurobindo GHOSE.) 
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“ Brahmi sthiti.” The words underlined above 
define Brahma-sthiti according to the Gita. (See 
Introduction where this point is fully gone into.) 


Thus in the glorious Upanishads of the Bhagawad- 
Gita, the science of the Eternal, the scripture of Yoga, 
the dialogue between Sri Krishna and Arjuna, the 
second discourse, entitled : 

Yoga by the Samkhya 


NOTE 

“ What O Bhikkhus are all these things that are 
on fire. The eye is on fire, forms are on fire, eye-con- 
sciousness is on fire, impressions received by the eye 
are on fire ; and whatever sensation (pleasant, unpleas- 
ant and neutral) originates in the impressions received 
by the eye is likewise on fire. And with what are all 
these on Fire ? 

I say with the fire of Raga, with the fire of Dosa 
and the fire of Moha . . . with birth, old age, death, 
lamentation, misery, grief, and despair they are afire. 
And so with the ear, with the nose, with the tongue 
and in the case of touch. The mind too is on fire, 
thoughts are on fire, and mind consciousness and 
impressions received by the mind and the sensations 
that arise from the impressions that the mind receives 
these too are on fire. 

And with what are they on fire ? 

I say with the fire of lust (Raga) with the fire of 
resentment (Dosa or Dwesha) and the fire of glamour 
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(Moha), with birth, old age, death, sorrqw, lamentation, 
misery, grief, and despair they are a fire. 

And seeing this O Bhikkhus, the true disciple 
conceives disgust for the eye for forms, for eye-con- 
sciousness, for impressions received by the eye and for 
the sensations arising therein . . . And so he is divested 
of desire, and thereby he is freed and is aware that he 
is freed and he knows that the becoming is exhausted 
that he has lived the pure life, that he has done what 
it behoved him to do and that he has put off mortality 
for ever.” 

(Mahavagga 1. 21) (Translation by A. C. Swamy). 
NOTE 

SAfiKHYA AND YOGA 

The author divides the Chapter into two parts (vide 
Stanza 39). He calls the 1st Part “ Saihkhya " and the 
2nd Part “ Yoga These two terms Saiiikhya and 
Yoga are frequently met with in Sanskrit Literature 
and have nowadays got definite technical meanings ; 
Sariikhya denoting Kapila’s Samkhya system and 
Yoga =Patanjalis Yoga System. What they originally 
meant will be clear from the following quotation from 
Prof. Max M"iller (vide Introduction XXXV, Upanishads 
S. B. E. series). 

“ Saiiikhya is derived from Saiiikhya and that 
meant counting-number a name corresponding very 
nearly to the Greek Samkhya as derived meant 

originally no more than Theoretic Philosophy as 
opposed to Yoga which meant originally practical 
religious exercises and penances to restrain the 
passions and senses. All other interpretations of these 
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words when they had become technical names are of 
later date.*' 

What do these terms mean in the context in which 
they are used by the author ? The iate Lokamanya 
Tilak in his Gita Rahasya remarks : 

“ To understand the true purport of Bhagavad- 
Gita this stanza (39) is of great import and importance. 
The word “ SEihkhya ’* in this stanza does not connote 
Kapila's Samkhya nor the unadulterated and pure 
Vedanta ; and the word Yoga, does not refer to Patan- 
jali’s Yoga system. 

“ By Samkhya, we must understand Sannyas 
Marga (Path of Renunciation) and by Yoga we must 
understand Karma-marga (Path of Action). This is 
also made evident by stanza 3 of Chapter 3 of the 
Gita.’* Both these paths are independent of each 
other ; the followers of these paths are respectively 
called “Samkhya (=Sannyasa margi) and Yogi 
( —Karma yoga margi) (Gita, 5. 5.) 

From amongst these, those rooted in Samkhya, 
consider that renunciation of works is the best ; but by 
a true knowledge of this Marga (and what it implies) 
Aijuna’s doubt (why should one fight then ?) does not 
seem to be completely dissolved. 

Hence that Karma Yoga Nishta is the true end of 
man which believes that without resorting to renuncia- 
tion and even after attaining knowledge one should 
always go on doing work with disinterestedness. The 
knowledge of that very Karma Yoga (or by abbrevia- 
tion Yoga) path has now been commenced and up to 
the last chapter of the Gita this very Path (Path of 
Action) has been strengthened by giving and adducing 
various reasons and by dispelling of many doubts. By 
bearing in mind, this clear specification of the object of 
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the Gita — made by Bhagawan Himself — no manner of 
doubt is left that Karma Yoga (Path of Action) was 
the only thing propounded in the Gita.” 

Tilak in writing as he has done may be taken to 
speak as it were as the representative of the Conven- 
tional or traditional School which reads Karma — before 
Yoga though the author does not call this Yoga as 
Karma-Yoga. He rather calls it Buddhiyoga as 
explained below. With all due deference to the vast 
learning and erudition of Tilak and other learned 
commentators it may be permissible to state that the 
context (contents of Shlokas 39-72) does not appear to 
justify the interpretation put ui)on the word Yoga as 
being sj’^noiiymous with Karma-Yoga. Exegesis may 
perhaps have something to do with this interpretation 
as generally nowadays Samkhya is taken to mean 
JnEnamarga and Yoga, Karma-Yoga. But context is 
a hard task-master, and let us see whither it leads. 
One great characteristic of Karma- Yoga is disinterested 
unattached work done in Sarny a-Buddhi and dedicated 
to the Lord. Is this characteristic mentioned in any 
of the stanzas from 39 to 72 ? 

It will be seen, that in Stanza 39 the author lays 
emphasis on one definite word “ Buddhi ” and if Yoga 
has any meaning here, it means Buddhiyoga — a word 
used in stanza 50. 

Stanza 41 refers again to the main characteristic 
of the word “ Buddhi 

Stanza 44 uses the word “ Buddhi ” alongside with 
Samadhi "hardly a thing to be thought of in connection 
with Karma-yoga. If the Path of Action was being 
preached, why is Arjuna asked to transcend the three 
Gupas and their effects ? (oide Stanza 45). All the 
work, according to the Gita, is done by the Gupas. 

19 
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Stanza 46 is depreciatory of the Vedic Karma- 
Kanda and praises the Brahmana who has true 
knowledge (knowledge is the result of Buddhi as is well 
understood by all). According to the Ancients sacri- 
fices were the real Karma and this is also the teaching 
of the Gita. Why then are they considered as useless 
if Karma-Yoga was preached in these stanzas ? 

The Gita preaches them as Karma in chapter III. 
Stanzas 47 and 48 of course refer to some aspects of 
Karma-Yoga but they have been introduced parentheti- 
cally as is clear from the context. The author had 
condemned sacrifices in the previous stanzas and ho 
wishes to guard against the impression which may 
be created, viz,, the author was totally against Karma 
as understood by the ancients. He mentions his views 
briefly as to Karma in these two stanzas but immediate- 
ly reverts to the subject in hand “ Buddhiyoga ” in the 
very next stanza (49) where he definitely lays down 
that the Buddhiyoga he was teaching was far superior 
to Karma. If Karma was being taught why is it made 
inferior to Buddhi ? 

Stanza 50 is further confirmatory of the view that 
Buddhi-yoga is being treated or spoken of. We have 
no right to read the word “ Nishkama ” before “ Buddhi 
Yukta ” as it does not occur anywhere. The word 
“ Iha,” i.e,, “ in this Buddhiyoga ” leaves no doubt 
whatsoever as to the true meaning. 

Having indicated that Karma is inferior to Buddhi- 
Yoga a definite command is given that Arjuna should 
seek shelter in Buddhi,” rather than in work in which 
reward is the motive for the same. 

Stanza 51 again mentions “ Buddhi- Yukta 
Stanza 52 also refers to Buddhi. In 53, what was 
begun in 39 is summed up and Sam&dhi is again used. 
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54 is very significant. “ Prajna and “ Dhi ” are 
used which arc synonymous of “ Buddhi There 
would be no connection between this shloka and the 
last if “ Buddhiyoga ” be not the subject treated. 
Arjuna asks Sri TJhagawan to describe the spiritual 
condition of the person who has attained Samadhi by 
practising the steps laid down. 

Stanzas 55, 56, 57, 58, 59, 60 and 61 describe a 
“ Sthita-Prajna 

Stanzas 62 and 63 go together and describe how 
“ Buddhi ” is destroyed. 64 and 65 describe the 
condition of a “ Buddhi-nian 

And so on to the end. So then it could safely be 
said that it is “ Buddhiyoga " which forms the subject 
of stanzas 39-72 rather than any Karma-yoga. If all the 
stanzas are read together they form a consistent whole, 
and wo catch the thread running through them all. 

That Karma-yoga was not preached in these 
stanzas which had “ Yoga ’’ as their subject is now 
quite clear. Vide chapter XIII, 24, where Karma-yoga 
is separately mentioned. It was Buddhiyoga which was 
the subject. Arjuna also understood it in this sense 
and rightly when he asked {vide the beginning of the 
III Chapter) “ If ‘ Buddhi ’ is superior and preferable, 
(z.r^., if self-culture and contemplation were the means 
of attaining emancipation,) why am I being asked to 
engage in fight The contrast was between Action 
and Contemplation. 

The question was very pertinent in view of what 
was stated in stanzas 49 and 59. He grasped the 
meaning and followed the trend of thought aright and 
he was the person addressed at the time. 

Samattva-kariiia-yoga that is expounded in stanzas 
47-48 is also expounded in stanzas 14, 15 and 38 but 
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this Buddhi is said by the author to be Buddhi in 
Sariikhya rather than in Karma-yoga, which two 
however the author later on states are one and the 
same (ride stanza 4, Chapter V). 

Buddhiyoga is something quite distinct from 
Karma-yoga —though it is akin to Jnana-yoga although 
the author not even by oversight calls Buddhi-yoga, 
Jnana-yoga. 

This Buddhi-yoga is summed up along with other 
subjects in Chapter XVIII, S. 57, and it means there 
as here renunciation of works the path of Return, 
rather than anything else. See also Chapter 10, verse 
10. Saiiikhya as used in verse 39 refers to the 
teachings conveyed in the previous stanzas up to 38. 

If we analyse what has been said in stanzas 11 to 
38 it becomes evident that the author in using the 
word Saitikhya had the Samkhya Philosophy in view. 
See the notes given under those stanzas. 

Even if we do not accept this view in its entirety, 
we can confidently say that the subject dealt with was 
a part of Sariikhya, i.e., Jnana-Yoga. Buddhiyoga 
was also akin to Jnana-yoga. So the author rightly 
summed up the subject-matter as “ Sariikhya- Yoga ” in 
the colophon at the end of the Chapter. 

It could not therefore be that the subject of 
this Chapter is Karma-Yoga which is specifically treated 
in Chapter III. 

B. G. Tilak realised the difficulty and added the 
following Note. “ In this Chapter (the second) in the 
beginning Sariikhya or the Path of Renunciation is 
discussed. It has therefore been called Sariikhya- Yoga. 
But we must not understand from this that the whole 
chapter is devoted only to this subject. It happens 
that one chapter often deals with many subjects. The 
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subject which is treated first in any Chapter or which 
is the leading matter in the Chapter gives the name 
to the Chapter/’ It may, however, be stated with 
all due respect that no renunciation is preached in 
Shlokas 11-38. It is rather Action than contem- 
plation which is preached in these stanzas vide stanzas 
18, 25, 26, 27, 30, 31, 37 and 38. The first part, 
from 11-38 could well be called Samkhya both on 
account of Samkhya doctrines (more on this account 
than on any other ~oidc notes) and on account of the 
metaphysical statements about the Atman. 

Tiiak has also referred to Gita. Chapter III, 3, in 
support of his position. 

Stanza 3, Chapter III. O sinless one, I have in 
the beginning, i.e,, of creation (Pura) doclarcd that in 
this world there is a twofold path - that of the Sailikhyas 
by Jnana-Yoga (true knowledge) and of the Yogins (by 
devotion in the shape of action) (Karma-Yoga).” 

Tiiak, however, transAtes “ Pura ” as used above 
as “ in the second Adhyaya” and so does Telang when 
he translates it as “already”. Tiiak, however, adds a 
note which is very significant. “ We have given the 
meaning of “ Pura ” to be “ in the second Adhyaya 
This meaning is plain enough as in the second 
Adhyaya “ Jnana ” according to Saihkhyanishta 
is first described and then Karma-Yoga Nishta has 
been described. 

But “Pura” can also mean “ In the beginning of 
creation ” for in the Mahabharata wTiere Bhagavat or 
Narayaniya Dharraa is described it is said that 
Samkhya and Yoga (Nivritti and Pravritti) both these 
Nishtas were produced by Bhagawan “ in the beginning 
of the universe 

(Vide Shanti Parva, 340 and 347.) 
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Telang in his translation of Sanatsujatiya trans- 
lates “ Pura ” as “ in the beginning of the creation 

How then was the translation of “ Pura ” as 
“ already ” or “ in the 2nd Adhyaya ’’ justified ? Both 
the learned authors admit that “ Pura ” means “ In the 
beginning of creation '' and this is the meaning which 
it bears. 

Shri Krishna or the author does not evidently refer 
to the second Chapter in using the word “ Pura ” but is 
referring to something quite ancient as is clear from 
the context. The great Sharhkara also has “ Sargadam 
=“ in the beginning of creation " for “ Pura Also 
see stanza 10 of Chapter 111. According to the context 
then, Samkhya as used in stanza 39 approximates to 
Samkhya philosophy so-called. The author has also used 
the word Saihkhya to mean Jnana. “Yoga’’ here 
denotes the “ Buddhi Yoga ’ and which» as has been 
shown above, is akin to Samkhya and may as well be 
so called. The subject of the whole Chapter II is 
Samkhya and therefore we cannot find any reference to 
Karma-Yoga as forming part of the subject on the 
ground of the word “ Pura ” which means “ in the 
beginning of creation”. As to Buddhi Yoga see 
Introduction. 

If the conclusion arrived at in this note and the 
Introduction above be correct, then Buddhiyoga is 
reminiscent of Early Buddhism to which it closely 
approximates both in the steps provided to attain the 
Final End and in*the description of the Goal itself. 

It looks as if Chapter II were a protest against 
I. Buddhism (a) in so far as it proclaimed that there 
was no eternal permanent self in man or a substratum 
of the universe, /‘.e., (against Anatta doctrine) ; (/>) in so 
far as it proclaimed that Nirvana was no blessed 
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fellowship with or union with the Brahman, and 
II. against Saiiilthya in so far as it insisted upon the 
eternal antithesis between Purusha and Prakrit! and 
established the independence of Mnlaprakriti. The 
author does not go fully into these points but simply 
affirms what was laid down in the Upanishads. 

Of course the appeal for fighting is there but the 
war was only a peg to hang the views of the author 
upon about the two atheistical schools which had then 
become prevalent. 


APPENDIX 

Extract from “the Venomous Snake" 
MAJJHIMA NlKAYA, 1, 135~“139 

“ By the parable of the raft I will teach how to 
abandon and not to retain. Listen and pay attention ; 
and I will speak.” “ Yes, Sir,” said they in response ; 
and the Lord began : “ It is like a man who after travel- 
ling a long way finds the floods out, with danger and 
peril on the hither side and with security and safety on 
the further side, but with no ferry or suspension-bridge ; 
and to him comes the thought to win his way across 
the floods to safety from the perils which encompass 
him by collecting grass and sticks and branches and 
boughs wherewith to fashion a raft on which to paddle 
himself safely across with his hands and feet ; and to 
him, when he has done all this and has paddled himself 
safely across, the thought comes that the raft had been 
80 useful that he might do well to take it along with 
him packed on his head or shoulders. Think you he 
would be doing the right thing with the raft ?” — “ No, 
Sir.” “ How should he act so as to do the right thing 
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with his raft ? Well, suppose that he was safely over, 
he, recognising how useful the raft had been, were to 
deem it well, before going on his way, either to beach 
it or to leave it afloat ; clearly thus he would be doing 
the right thing with his raft. In this wise I have 
taught you by the parable of the raft how to abandon 
and not to retain. If you understand this parable of 
the raft, you have to discard good things, and a fortiori 
bad things.” 

Speculative tenets are sixfold. Take the case of 
an uninstructed everyday man who takes no count of 
the Noble, who is unversed and untrained in the 
Doctrine of the Nobie, who takes no count of the 
Excedent, who regards as “ mine ” or “ I am this ” or 
“ this is my Self,’' either (l) visible form — or (ii) feeling 
— or (iii) perception — or (iv) the plastic forces — or (v) 
whatsoever he sees, hears, touches, is aware of, or by the 
mind attains, seeks out, and reflects on, or Ivi) the 
speculative tenet that the world around me is the Self 
which I shall hereafter become — eternal and permanent, 
everlasting and unchangeable, (136) standing fast like 
heaven and earth ”. 

But the instructed man, the disciple of the Noble 
who does take count of the Noble and is both versed 
and trained in their Doctrine, who does take count of 
the Excellent and is both versed and trained in their 
Doctrine, he refuses to regard visible form — or the rest 
of the six — as “ mine ” or “ I am this,” or “ this is my 
Self,” refusing so to regard these things, he is not 
worried over the non-existent. 

At this point an Almsman asked whether there 
could be worry over the externally non-existent. 

“ Yes,” answered the Lord. “ Suppose a Brother 
thinks he once had something which he now has not 
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got, or that he would like to have something he cannot 
get ; he grieves and mourns and laments, he beats his 
breast and is distraught. That is how there comes 
worry over the externally non-existent.” 

Being asked further if there could be an absence 
of worry over the externally non-existent, the Lord 
said : Yes ; suppose an Almsman never thinks that 

he once had something which he now has not got, or 
that he would like to have something he cannot get ; 
he does not grieve and mourn and lament, he does not 
beat his breast nor is he distraught. That is how there 
is an absence of worry over the externally non- 
existent.” 

Being asked further if there could be worry over 
the internally non-existent, the Lord said : “ Yes ; as 
for instance in the case of an Almsman who comes to 
hold the speculative idea that the world around me is 
the Self, which I shall hereafter become, eternal and 
permanent, everlasting and unchangeable, standing fast 
like heaven and earth. From the Truth-finder or a 
disciple of his he hears preached the Doctrine to re- 
move all tendency, inclination, and bias towards specu- 
lative tenets, to .still all plastic forces, to discard all the 
material of rebirth, to extirpate cravings, in the pas- 
sionless calm of Nirvana. Thinks he to himself : (137) 
‘ then I shall be cut off and perish utterly, there will be 
an end of me for ever ' ; and at the thought he grieves 
and mourns and laments, beats his breast, and is dis- 
traught. That is how there is worry over the internally 
non-existent.” 

Being asked further whether there could be an 
absence of worry over the internady non-existent, the 
Lord : “ Yes ; as for instance in the case of an Alms- 
man whOi holding no speculative idea that the world 
20 
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around him is the Self, into which he will hereafter 
merge for ever and ever, hears the Doctrine preached by 
the Truth-finder or a disciple of his, without a thought 
that this means he will be cut off and perish utterly and 
be ended for ever *, so he does not grieve and mourn and 
lament, he does not beat his breast nor is he distraught. 
That is how there is an absence of worry over the 
internally non-existent.’’ 

You would like to possess something that was 
eternal and permanent, everlasting and unchangeable, 
standing fast like heaven and earth ; but, can you see 
any such possession V ” 

“ No, sir.” 

“ Quite right, Almsmen ; nor do I.’’ 

You would like to have a grip on personal im- 
mortality such that thereby you would escape ail grief, 
lamentation, sorrow, woe and tribulation ; but, can you 
see any such grip ? ” 

“ No, sir.” 

“ Quite right, Almsmen ; nor do 1.” 

You would like a foundation for speculative be- 
liefs so sure that thereby you would escape all grief, 
lamentation, sorrow, woe, and tribulation ; but, can you 
see any such foundation ? ” 

“ No, sir.” 

“ Quite right, Almsmen ; nor do I.” 

(138) “ If there were a Self, would there be some- 
thing of the nature of a ‘ Self of mine ’ ? ” 

“ Yes, sir.” 

“ And if there were something of the nature of a 
Self of mine, would there be a ‘ my-.self ’ ? ” 

“ Yes, sir.” 

“ But, if really and truly there is to be found 
neither Self nor anything of the nature of Self, is it not 
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mere absolute folly to hold the speculative view that 
the world around me is ‘ the Self into which I shall 
pass hereafter eternal and permanent, everlasting and 
unchangeable, standing fast like heaven and earth ? ” 

“ How, sir, could it not be mere absolute folly ?” 

“ What do you think, Almsmen ? Is visible form 
permanent or impermanent ? ” 

“ Impermanent, sir.” 

“ And is the impermanent a weal or a woe ? ” 

“ A woe, sir.” 

“ But can a woe that is impermanent and change- 
able properly be regarded as mine, or as I am this, or as 
this is my Self ? ” 

“ No, sir.” 

(And the same argument applies also to feelings, 
perception, plastic forces, and consciousness.) 

“ From which it results, Almsmen, that all visible 

forms or feelings — or perceptions — or plastic forces — 

or consciousness all this, whether past, present, or 
future, whether internal or external, (139) whether 
gross or subtle, high or low, far or near, have ah to be 
viewed "'if their real nature is comprehended aright ; 
as ‘ not mine,' as ‘ I am not this,’ and as ‘ this is no 
Seif of mine 

“ So viewing all these things, the instructed disciple 
of the Noble grows aweary of visible forms and the rest 
of them ; weariness leads him to passionlessness, and 
passionlessness to Deliverance, wherein he comes to 
know his Deliverance in the sure conviction : Rebirth 
is no more ; I have lived the highest life ; my task is 
done ; and now there is no more of what I have been. 
Such an Aimsman is known as one who is quit of bolt 
and bar, has filled in his moat, has got rid of the 
itch of wanting, is cribbed and cabined no more *, he is 
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known as the Noble who has flung away pride’s 
banner, has cast off his burthen, and is emancipate. 

Now, how is he quit of bolt and bar ? When 
ignorance has passed away, grubbed up by the roots, 
like the cleared site where once a palm-tree grew, a 
thing that once has been and now can be no more. 

How does he fill in his moat ? when the round of 
birth and rebirth has passed away ... no more. 

How does he get rid of the itch of wanting ? When 
craving has passed away ... no more. 

How is he cribbed and cabined no more ? When 
the five worldly bonds have passed away ... no more. 

How is he the Noble who has flung away pride’s 
banner, has cast off his burthen, and is emancipate ? 
When the pride in an Ego has passed away . . . 

no more.” 

Extract from the introduction to the 
Maha-Satipatthana Suttanta 

“ What then is this Mindfulness ? This Suttanta 
will show. But a few observations may help the 
student of it. Etymologically Sati is Memory. But as 
happened at the rise of Buddhism to so many other 
expressions in common use, a new connotation was then 
attached to the word, a connotation that they gave a 
new meaning to, and renders ‘ memory ’ a most in- 
adequate and misleading translation. It became the 
memory, recollection, calling-to-mind, being-aware-of, 
certain specified facts. Of these the most important 
was the impermanence (the coming to be as the result 
of a cause, and the passing away again) of all pheno- 
mena, bodily and mental. And it included the repeated 
application of this awareness, to each experience of life, 
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from the ethical point of view. Thus doo^ he cultivate 
those qualities which ought to be practised, and not 
those which ought not. That is how repetition is the 
mark of Mindfulness, says Nagasena, in complete accord 
with our Suttanta.” 


The ethical desirableness of Sati, as the instru- 
ment most efficacious in se f-mastery, lay in the steady 
alertness of inward vision which it connoted, whether 
past or present experience was contemplated. In dis- 
cussing it, the Buddhist was concerned, not with the 
outer world as such, but with the microcosm of his 
subjective experience, and with the vehicles thereof — 
sense and mind. These he is here represented as con- 
sidering under the fourfold aspect of — 

(1) Kaya, physical structure and activities. 

(2) Vedana, the emotional nature, first as bare 
feeling, then as having ethical implications. 

(3) Citta, conscious life, consciousness or in- 
telligence, considered under ethical aspects. 

(4) Dhamma, with its subdivisions — 

(a) the Five Hindrances, 
ih) the Five Groups, 

(r) the Six Spheres of Sense, 

(d) the seven Factors of Enlightenment, 

(e) the four Aryan Truths.” 


Extract from Maha-Satipatthana Suttanta 
(DIOHA-NTKAYA, it, 308 ET SEQ.) 


“ The one and only path, Bhikkhus leading to the 
purification of beings, to passing far beyond grief and 
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lamentation, to the dying-out of ill and misery, to the 
attainment of right method, to the realisation of 
Nirvana, is that of the Fourfold Setting up of Mind- 
fulness.” 

# « 

“ 19. (308) And what, Bhikkus, is the Aryan 

Truth concerning the coming to be of 111 ? 

Even this craving, potent for rebirth, that is 
accompanied by lust and self-indulgence, seeking satis- 
faction now here, now there, to wit, the craving for the 
life of sense, the craving for becoming (renewed life), 
and the craving for not becoming (for no rebirth). 

Now this craving, Bhikkhus, where does it make 
its rise, where does it have its dwelling ? In those 
material things of this world which are dear to us, 
which are pleasant. There does craving take its rise, 
there does it dwell. 

What things in this world are dear, what things 
are pleasant. The sense of sight, the sense of hearing, 
the senses of smell, taste, touch and imagination — these 
are the things in this world that are dear, that are 
pleasant. There does craving take its rise, there does 
it dwell. 

Things seen, things heard, things smelt, tasted, 
tangible, things in memory recalled— these are the 
things in this world that are dear, that are p easant. 
There does craving take its rise, there does it dwell. 

The thoughts that arise through sight, the thoughts 
that arise through hearing, the thoughts that arise 
through smell, taste, touch and imagination — these are 
the things in this world that are dear, that are pleasant. 
There does craving take its rise, there does it dwell. 

The stimulus of the visual sense, the stimulus of 
the auditory sense, the stimulus of the senses of smell. 
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taste, touch and imagination — these are the things in 
this world that are dear, that are pleasant. 

(309) There does craving take its rise, there does 
it dwell. 

Feeling that is born of the stimulus of the visual 
sense, feeling that is born of the stimulus of the audi- 
tory sense, feeling that is born of the stimulus of the 
senses of smell, taste, touch and feeiing born of imagina- 
tion these are the things in this world that are dear, 
that are pleasant. There does craving take its rise, 
there does it dwell. 

The perceiving of things visible, the perceiving 
of things audible, the perceiving of things odorous, 
sipid, tangible, of things in memory recalled — these are 
the things in this world that are dear, that are pleasant. 
There does craving take its rise, there does it dweu. 

Intentions concerned with things visible, inten- 
tions concerned with things audible, intentions concern- 
ed with things odorous, sapid, that may be smelt, 
tasted, touched, tangible, with things in memory re- 
called -these are the things in this world that are dear, 
that are pleasant. There does craving take its rise, 
there does it dwell. 

Craving for things visible, craving for things 
audible, craving for things that may be smelt, tasted, 
touched, for things in memory recalled — these are the 
things in this world that are dear, that are pleasant. 
There does craving take its rise, there does it dwell. 

Pre-occupation about things seen, pre-occupation 
about things heard, pre-occupation about things smelt, 
tasted, tangible about things in memory recalled — these 
are the things in this world that are dear, that are 
pleasant. There doas craving take its rise, there does 
it dwell. 
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Deliberating about things seen, deliberating about 
things heard, deliberating about things smelt, tasted, 
tangible, about things in memory recalled -these are the 
things in this world that are dear, that are pleasant. 
And there does craving take its rise, there does it dwell. 

(310) This, Bhikkhus, is what is called the Aryan 
Truth concerning the coming to be of Til. 

20. And what, Bhikkhus, is the Aryan Truth 
concerning the cessation of III. 

The utter cessation of and disenchantment about 
that very craving, giving it up, renouncing it, emanci- 
pation from it, detachment from it. 

But now this craving, Bhikkhus, where, in being 
put away, is it put away ; where, in ceasing, does it 
cease ? In those material things of this world which 
are dear to us, which are pleasant -there may this 
craving be put away, there does it cease. 

What things in this world are dear, what things 
are pleasant ? The sense of sight, the sense of hearing, 
the senses of smell, taste, touch and imagination— “these 
are the things in this world that are dear, that are 
pleasant. Here may this craving be put away, here 
does it cease. 

Things seen, things heard, things smelt, tasted, 
tangible, things in memory recalled “these are the 
things in this world that are dear, that are pleasant. 
Here may this craving be put away, here does it 
cease. 

The thoughts that arise through sight, the 
thoughts that arise through hearing, the thoughts that 
arise through smell, taste, touch, and imagination — 
these are the things in this world that are dear, that are 
pleasant. Here may this craving be put away, here 
does it cease. 



CHAPTER II 


161 


The stimulus of visual sense, the stimulus of audi- 
tory sense, the stimulus of the senses of smell, taste, 
touch and imagination ’these are the things in this 
world that are dear, that are pleasant. 

(311) Here may this Craving be put away, here does 
it cease. 

Feeling th^t is born of the stimulus of the visual 
sense, feeling that is born of the stimulus of the audi- 
tory sense, feeling that is born of the stimulus of the 
senses of smell, taste, touch and feeling born of imagin- 
ation— these are the things in this world that are dear, 
that are pleasant. Here may this craving be put 
away, here does it cease. 

The perceiving of things visible, the perceiving of 
things audible, the perceiving of things odorous, sapid, 
tangible, of things in memory recalled — those are the 
things in this world that are dear, that are pleasant. 
Here may this craving be put away, here does it cease. 

Intentions concerned with things visible, inten- 
tions concerned with things audible, intentions con- 
cerned with things odorous, sapid, that may be smelt, 
tasted, touched, tangible, with things in memory re- 
called “these are the things in this world that are dear, 
that are pleasant. Here may this craving be put away, 
here does it cease. 

Craving for things visible, craving for things 
audible, craving for things that may be smelt, tasted, 
touched, for things in memory recalled- these are the 
things in this world that are dear, that are pleasant. 
Here may this craving be put away, here does it cease. 

Pre-occupation about things seen, pre-occupation 
about things heard, pre-occupation about things smelt, 
tasted, tangible, about things in memory recalled — 
these are the things in this world that are dear, that 
21 
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are pleasant. Here may this craving be put away, 
here does it cease. 

Deliberating about things seen, deliberating 
about things heard, deliberating about things smelt, 
tasted, tangible, about things in memory recalled— these 
are the things in this world that are dear, that are 
pleasant. Here may craving be put away, here does 
it cease. 

This, Bhikkhus, is what is called the Aryan 
Truth concerning the cessation of 111. 

21. And what, Bhikkhus, is the Aryan Truth 
concerning the way that leads to the cessation of 111 ? 

This is that Aryan Eightfold Path, to wit, right 
view, right aspiration, right speech, right doing, right 
livelihood, right effort, right mindfulness, right rapture. 

And what, Bhikkhus, about 111, knowledge about 
the coming to be of 111, knowledge about the cessation 
of 111, knowledge about the way that leads to the 
cessation of 111. This is what is called right view. 

And what Bhikkhus, is right aspiration ? 

The aspiration towards renunciation, the aspiration 
towards benevolence, the aspiration towards kindness. 
This is what is called right aspiration. 

And what, Bhikkhus, is right speech ? 

Abstaining from lying, slander, abuse and idle talk. 
This is what is called right speech. 

And what, Bhikkhus, is right doing ? 

Abstaining from taking life, from taking what is not 
given, from carnal indulgence. That is what is called 
right doing. 

And what, Bhikkhus, is right livelihood ? 

Herein, O Bhikkhus, the Aryan disciple having put 
away wrong livelihood, supports himself by right 
livelihood. 
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And what Bhikkhus, is right effort ? 

Herein, O Bhikkhus, a brother makes effort in 
bringing forth will that evil and bad states that have 
not arisen within him may not arise, to that end he 
stirs up energy, he grips and forces his mind. That he 
may put away evil and bad states that have arisen 
within him he puts forth will, he makes elfort, he 
stirs up energy, he grips and forces his mind. That 
good states which have not arisen may arise he puts 
forth will, he makes effort, he stirs up energy, he grips 
and forces his mind. That good states which have 
arisen may persist, may not grow blurred, may 
multiply, grow abundant, develop and come to per- 
fection, he puts forth will, he makes effort, he stirs up 
energy, he grips and forces his mind. That is what is 
called right effort. 

And what, Bhikkhus, is right mindfulness ? (313) 

Herein, O Bhikkhus, a brother, as to the body, con- 
tinues so to look upon the body, that he remains ardent, 
self-possessed and mindful, having overcome both 
the hankering and the dejection common in the world. 
And in the same way as to feelings, thoughts and ideas, 
he so looks upon each that he remains ardent, self-pos- 
sessed and mindful, having overcome the hankering and 
the dejection that is common in the world. This is 
what is called right mindfulness. 

And what, Bhikkhus, is right rapture ? 

Herein, O Bhikkhus, a brother, aloof from sensuous 
appetites, aloof from evil ideas, enters into and abides 
in the first Jhana, wherein here is cogitation and 
deliberation, which is born of solitude and is full of joy 
and ease. Suppressing cogitation and deliberation, he 
enters into and abides in the Second Jhana, which is 
self-evoked, born of concentration, full of joy and ease. 
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in that, set free from cogitation and deliberation, the 
mind grows calm and sure, dwelling on high. And 
further, disenchanted with joy, he abides calmly 
contemplative while, mindful and self-possessed he feels 
in his body that ease whereof Aryans declare ‘ He that 
is calmly comtemplative and aware, he dweileth at ease.’ 
So does he enter into and abide in the Third Jhana. 
And further by putting aside ease and by putting aside 
ma-laise, by the passing away of the happiness and 
of the melancholy he used to feel, ho enters into and 
abides in the Fourth Jhana, rapture of utter purity of 
mindfulness and equanimity, wherein neither ease is 
felt nor any ill. This is what is called right rapture. 

This, Bhikkhus, is the Aryan Truth concerning 
the Way leading to the cessation of III. (314) 


Extract from Sakka-Panha Sqttanta 
(Digha-Nikaya, II, 277) 

“Mental pre-occupation\ Ruler of Gods —this is 
the source, this is the cause of desire, this is what gives 
birth to desire, this is how desire comes to be. Where- 
with our mind is pre-occupied, for that desire arises ; 
if our mind is not so pre-occupied, desire is absent.” 

Additional Note to II, 45 

“ Sattvastha.” (Established in Sattva.) 

Compare Chhandogyopanishad, VII, 26. 2. 

“ The food being pure, the mind (Sattva) becomes 
pure, the Sattva being pure — there results steady 

’ Vitakka. The Cy. does not give the Abhidhamma definition of 
this term (sse Dh. S., 7 ; ‘ Bud. Psy..’ p. 10 : ‘ the disposing, fixating, 
focussing, applying the mind.* 
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remembrance (Smriti) ; on the attainment of remembrance 
(Smriti) all Ike lies are laasened. See also in this 
connection Chapter XVII, 8. 

(Sattvika food increases Sattva.) Sattva is synony- 
mous with purity itself. (XIV, 6). 

The Stanza therefore lays down the step (Smriti). 

“ Atma-Van. ' “ Centered in self.” The Ishopanishad 
had spoken of those ** Who hud. destroyed their seines'", 

Atmahanojanah. How is the Atman destroyed ? 
See Chapter XIV, 21. “ There are these three passages 

to Naraka which are the destroyers of the self^ Lust, 
Anger and likewise Avarice.” Our author has used the 
word Nashanam rather than Hananam for the self 
cannot be destroyed, and this is most appropriate. 

“ Atmahanojanah ’’ will be those who lose their 
soul. Therefore one who is free from Kama (desire, 
lust) Krodha (wrath, anger, malevolence) and Lobha 
(avarice) is the one who is centered in self, or 
possesses his souL He would thus bo the one who 
possesses Srnriti -because his Sattva is now pure 
being free from the alloy of Raga, Dvesha and Moha, 
which is the something as being free from the pair of 
opposites Raga and Dvesha being the first pair as it 
were. Free from the anxiety of Yogakshema is also 
the same thing, /.e., Smriti-remembrance of the goal 
reaching which ail knots are got dissolved. See also 
note to Stanza 48 and Stanza 23, Chapter XVIII. 

Ramanuja calls “ steady remembrance ” Meditation. 
“ Steady remembrance is designated by the word 
Devotion (Bhakti) for this term has the same meaning 
as “ Upasana ” (Meditation) (Shri Bhashya of 
Ramanuja S. B. E. XLVIII, pages 17-18. Hence it is 
a preliminary to Samadhi, vide note under Stanza 53, 
Chapter 11.) 



CHAPTER HI 
3^ I 

?r^ # *Tr ^4t3nif^ %3?iq n ? n 

Arjuna said : 

“ O Janardana, if you consider contemplation 
superior to action, then why do you, O Keshava, 
force me into this horrid action (war) ? ” (1) 

HOTE 

(a) “ Contemplation superior to Action,” vide II, 49. 

{(}) “ Action,” vide II, 38 .scf/. 

^ ^ ilJT S^SpTI^qT^ II R II 

“ You delude, as it were, my mind by this mixed- 
up language ; therefore declare one thing as certain 
being sure of which I may attain the highest 
good.” (2) 

to 3?T JihJT »PnS!Tq | 
mto3, II ^ II 
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Shri Bhagawan said : 

“ O Sinless one, as I have declared aforetime there 
is a twofold path in this world ; Jnana-yoga (true 
knowledge) of the Samkhyas the one, and Karma - 
yoga (action) of the Yogins the other. (3) 

NOTE 

(а) For Sarfikkyas and Yogins see Note (A) at the 
end of Chapter II above. The author deals with 
Karma-yoga in this Chapter. Jnana-Yoga is dealt with 
in Chapter IV. 

(б) The question of Arjuna was whether contempla- 
tion was superior to action. 

The reply is hot given directly. Two paths are 
spoken of. But the question remains which of them is 
superior. It may be, speaking of both paths together, 
the author is indicating that both the paths are equally 
efficacious in attaining the goal. Subsequently in 
Chapter V (vide stanzas 4 and 5) he affirms their 
equality as means towards attaining the siinnnum 
bonum, 

^ ^ II V II 

“ A person does not reach ‘ Action-less-ness ’ by 
non-inception of Action, nor does he attain accom- 
plishment by renunciation of Action.” (4) 

NOTE 

(a) “ Naishkarmya.” See Chapter XVIII, 49, 
which states how this stage of “ action-less-ness ” is 
reached. 
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ih) “ Siddhi ’’“accomplishment of the aims. 

See stanzas 45 and 46, chapter XVIII which lay 
down how “ Siddhi ” is achieved. 

^ II II 

“ Not even for a moment, surely, is any one able 
to refrain altof^ether from action, for every self 
(without any control or power), is compelled to 
action by the Gunas which are born of 
“Prakriti”. (5) 


NOTE 

in) “ Avasha ” without power or control for 
according to the theory implied in the stanza the self is 
never the doer ; agency in works belongs to the gunas 
of the Prakrili. Self is only a spectator, passive rather 
than active. He has no power or control over Prakriti, 
rather he is controlled by it. Telang, master of English 
diction as he was, has translated “ Avashah ” as “ against 
free-will But this is incorrect, for “ will ” implies 
that there must be an idea and the idea must also be re- 
alised or at least attempted to be realised by the agent. 
Bradley defines ‘ will ’ as under : “ Will is the self- 
realisation of an idea with which the self is identified.” 
The theory implied in the stanza po-^its no such will to 
the self. “ Deceived by passion and darkness (Rajoguna 
and Tamoguna) and taking a wrong view of these gunas 
which belong to Prakriti and not to himself, a fool 
imagines that he himself is the Agent, though in 
reality, he is unable by himself to bend e.oen a. straw/" 
(Max Muller). See stanza 27 of this chapter. 
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(b) For Prakriti and Gunas see notes to stanzas 25 
and 45, chapter II and also chapter XIV. 

Action is therefore done by the Gunas of Prakriti — 
which form the totality of our psychosis. 

^ wiH I 

^ II s, II 

“ Tlie deluded man, who restraining the organs 
of action still keeps his mind engaged on (desires) 
the objects of senses is spoken of as a man of false 
conduct/’ (6) 


NOTE 

(u) “Organs of Action/’ Karmendriyas, are: (1) 
The hands, (2) The feet, (3) Generative organ, (4) The 
excretive organ, (5) The vocal organ (the tongue). 

(b) “ Objects of senses ” — the manifold world. 
Senses are: (l) Sense of smell, (2) Sense of Taste, 
(3) Sense of touch, (4) Sense of sight, (5) Sense of 
hearing. These are the Jnanendriyas. Manas referred 
to is the Antahkarna (the inner-sense) which is the 
scat of desire, and of wi ling, aide stanza 40 of this 
chapter. 

The apparent unity and co-ordination observable in 
our mental constitution is due to Manas. It is the 
sensus communis. Whereas the fiv6 senses have 
different spheres or fields which are independent and do 
not overlap, Manas has a share in these spheres. It 
receives and cognises all sense impressions. 

22 
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“ O Arjuna, he, however, who begins practising 
Karma -yoga by organs of action having controlled 
his senses, being unattached is superior.” (7) 

NOTE 

The key- word of the chapter is “ Asakta ” 
(unattached), which corresponds to “ Nirashi, Nirmama ” 
of stanza 30. 

See also stanzas 47 and 48, Chapter II. 

Also conf. Br. Ar. Upanishad, IV, 5,15 “ Asango na 
hi sajjate ” — “ He is unattached for he does not attach 
himself.” Also See Br. Ar. Up., IV, 3,15,19. Now 
what does this “Asakta ’ or “ NirEshi, Nirmama ” 
signify ? Every action gives rise to re-action and that 
is called the “ Bondage of work ”. Every deed brings 
its consequences along with it just as a body casts a 
shadow or just as a stone thrown into water gives rise 
to ripples. Man cannot but work. (Stanza 5.) It is 
the necessity of his very nature. How then is the 
bondage to be removed ? Consequences that follow upon 
action can then only cease when the action itself 
ceases. The deed can only cease when the cause of 
the deed ceases. What then is the cause of the deed ? 

We proceed to work because we think our ex- 
periences to be our own, our body to be our own, our 
family to be our own, our possessions to be our own — 
because we are attached to these and because we have 
a feeling of great aversion against any mischief that 
may befall them and because we wish to live. 

Thus the cause of the deed is the attachment of 
our senses to objects. 

“ Affection and aversion of every sense in relation 
to its object is firmly rooted.” (Stanza 34.) 

How is then this attachment to end ? 
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Stanza 34 says : “ One should not fall a victim to 
their sway.” See also stanza 51, Chapter XVIII. 

The idea is that we should neither despise external 
things nor banish them from us, neither reject them nor 
drift with them, but in ail cases to respond to them in 
exactly the right way. 

Shamkara says : “ As regards all sense-objects 
such as sounds, there necessarily arises in each sense, 
love for an agreeable object and aversion to a dis- 
agreeable object. 

“ Now I shall tell you where lies the scope for 
personal exertion and for the teaching of the Shastras. 
He who would follow the teaching should at the very 
commencement rise abooe the sway o/ affection and 
aversion . 

See also the following : 

“ Asru means to run, Ashrava or Asrava therefore 
originally meant ‘ the running out towards objects of 
the senses (C^. Sanga, Alaya, etc.) 

This conception of the original purport of Ashru 
or Ava-shru is confirmed by a statement of Cole- 
brooke's, who, when treating of the Jainas writes 
(Miscellaneous Essays 1, 382), “ Asrava is that which 

directs the embodied spirit towards external objects. 
It is occupation and employment (Vritti or pravritti) 
of the senses or organs on sensible objects. Through 
the means of the senses it affects the embodied spirit 
with the sentiment of taction, colour, smell and taste. 
Or it is the association or connection of body with right 
or wrong deeds. It comprises all the Karmas for 
they pervade, influence, and attend the doer following 
him or attaching to him. It is a misdirection (Mithya- 
Pravritti) of organs for it is vain, a cause of dis- 
appointment rendering the organs of sense and sensible 
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objects subservient to fruition. Samvara is that which 
stops the course of the foregoing or closes up the 
door or passage to it and consists in self-command 
or restraint of organs internal and external, embracing 
all means of self-control and subjection of the senses 
calming and subduing them.’’ 

See foot-note on verse 39, Dhammapada, by 
Professor Max-Muller. Compare M.N.I. reproduced 
as Appendix to this Chapter. 

To be detached *’ therefore is “ to be loosened 
from every tie that binds a soul to earth, to lean on 
nothing temporal. To go about our work as soldiers 
go to battle without a care for the consequences, to 
account credit, comfort, easy circumstances, human 
affections, nothing at all when our obligations require 
to sacrifice them.” 

Attachment would thus end and work would 
cease to create bondage. Man is thus required to do 
his duty without desiring the material ends to be 
obtained. The purpose of the injunction is thus to 
render action ineffective so as not to produce bondage 
which it otherwise would. This end is to be achieved 
by eschewing individual pleasures and pains in all 
volitions and thus the first principle of Karma-yoga 
is “ To follow right were wisdom in scorii of 
consequence “ Sanga ” as defined above is thus 
anterior to the “ desire for fruit ” which springs from 
it and is one of its concomitants. This distinction is 
throughout kept in view {vide Chapter XVIII, 6, 9, 
and 23). 

=5r ^ II ^ II 
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Do you perforui work which is prescribed to 
be done. Action is better than non-action. If 
inactive it would not be possible even to maintain 
the body/’ (8) 

NOTES 

See stanza 47, Chapter IT, and note thereunder 
which explains the latter half of the iirst line of the 
stanza. For the second half see Chapter XVIII, 11. 

In ancient times Karma was synonymous with 
sacrifice (sec note explaining the meaning of sacrifice 
in ancient times) which was considered the highest kind 
of work. Sacrifices were enjoined by the Vedas and 
were thus obligatory. 

Sacrifices were always done with a motive to 
obtain material boons temporary or permanent. In 
what spirit they should be performed forms the subject 
of the next stanza. 

^ II II 

“ Except in relation to the purposes of Yajna 
(sacrifice) action, in this world spells bondage ; 
therefore O son of Kunti always act in a spirit of 
non-attachment.” (9) 

NOTE 

(a) “ Every action spells bondage ” see note to 
stanza 7 above. 

ib) “ In relation to the purposes of sacrifice.” 

Those who believed in sacrifices laid down that 
whatsoever was done by a man out of the natural 
promptings of his mind without any scriptural 
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command to that effect was “ Purushartha ” and 
created bondage and what was done for sacrifices on 
account of scriptural commands it was Kratvartha 
(yajnartha of our stanza) and did not create any bondage 
{oide Jaimini’s sutras, Chapter IV, I Pada, Adhikarna 
2). This is the doctrine which is referred to in the 
first half of the stanza. 

But our author apparently does not subscribe to it 
in this unqualified form. He says in the second half of 
the Stanza that aL work whether done for sacrifices or 
otherwise creates bondage and the only way to remove 
the bondage is to do it being free from attachment. 
See Ch. XVIII, 6, which makes this quite explicit. 

^ II ^ o i| 

“ In the beginning of creation, Prajapati (Lord of 
creatures) after having created Praja, along with 
sacrifice said : ‘ Do you reproducer and multiply by 
means of this fi.e., sacrifice^. May it be the giver to 
you of all desired objects" ” (10) 

NOTE 

(a) Praja = Progeny, Gods, Asuras, men, etc. 

(b) “ Created Praja . . . and said.” 

Tilak refers to Shanti Parva, Chapter 340, Siokas 
38 to 62 as recording a similar tradition. But the 
correct and more appropriate reference seems to be in 
S'atapatha Brahman XI, K and I, Adhyaya 6, Brahmana 
which is reproduced below for ready reference. 

1. “ Verily in the beginning this universe was 

water, nothing but a sea of water. The waters desired 
‘ how we can be reproduced 
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They toiled and performed perfervid devotion. 
When they were heated a golden egg was produced. 
The year indeed was not then in existence. This 
golden egg floated about for as long as the space of a 
year.” 

2. “ In a year’s time a man this Prajapati was 

produced therefrom . . . He broke open this golden 

egg. 

3. “ At the end of the year, he tried to speak. 
He said ‘ Bhuh ’ — this word became this earth ; 
‘ Bhuvah ’ — this became this air ; ‘ Svah ’ this 
became yonder sky.” 

5. “ At the end of the 1st year, Prajapati rose to 

stand on these worlds thus produced.” 

7. “ Desirous of offspring he went on singing 
praises and toiling. He laid the power of reproduction 
into his own self. By the breath of his mouth, he 
created the gods.” 

8. “ And by the downward breathing he created 
the Asuras.” 

14. “Now these are the deities which were 
created out of Prajapati — Agni, Tndra, Soma, and 
Parameshthi Prajapatya.” 

17. “ Parameshthi spake unto his father Praja- 
pati ‘ I have discovered a sacrifice which fulfills wishes. 
Let me perform this for thee.’ ‘ So be it,’ ho said. He 
accordingly performed it for him, ri>., officiating as 
his priest.” 

18. “ Prajapati spake to his son Indra : 

‘ Let me perform for thee this ' wish-fulfilling 
sacrifice.’ ‘ So be it,’ he said. He accordingly 
performed it for him. ” 

19. “indra spake unto his brothers Agni and 
Soma. ‘ Let me perform for you this wish-fulfilling 
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sacrifice which our father Prajapati has just performed 
forme.’ ‘ So be it,’ they said. He accordingly performed 
it for them.” 

20. “ These five deities then performed that wish- 

fulfilling sacrifice ; and for whatever wish they sacri- 
ficed, that wish of theirs was fulfilled, and verily for 
whatever wish one performs that sacrifice — that wish of 
his is fulfilled.” 


Eighth Brahmana 

1. “Now the gods and Asuras both of them 
sprung from Prajapati once strove together. 

Then the Asuras, even through Ignorance think- 
ing * Unto whom, for sooth, should we make offering ’ 
went on offering into their own mouths. 

They came to naught, even through arrogance ; 
wherefore let no one be arrogant for verily arrogance 
is the cause of pain.” 

2. ‘ But the gods went on offering to one another. 
Prajapati gave himself up to them and the sacri- 
fice became theirs ; for indeed sacrifice is the food of 
gods.” 

3. “ Having given himself up to the gods, he 
created that counterpart of himself to wit, the sacrifice ; 
whence people say ‘ The sacrifice is the Prajapati.’ 
For ho created it as a counterpart of himself.” 

5. “ And when (on the following day) the sacri- 

ficer performs the sacrifice, then he redeems himself by 
sacrifice from the gods even as Prajapati redeemed 
himself.” 

Translation by Eggeling (S.B.E.). 

See also the extract from Eggeling’s translation of 
S'atapatha (Introduction) given as a note at the end of 
this Chapter. 
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^«RI: ^2T: T^fRTCFZI«I II ? ? II 

“ By means of this (Sacrifice) y)ropitiate the (xods, 
may those Gods propitiate yon. Propitiating each 
other you will attain the highest good.” (11) 

^ 2TW%T: I 

^ H: II II 

“ Propitiated by sacrifices, these Gods will 
certainly reward you with the desired enjoyments ; 
and he who enjoys what has been givem by them, 
without offering them that, is indeed a thief.” (12) 

NOTE 

When a man offers to the Gods their favourite 
food, it is in order to please them and to gain some 
special object of his own — either to make them strong 
and inclined for fighting his battles and to secure their 
help for some undertaking of his or against some 
danger by which he is threatened or to deprecate their 
wrath at some offence he knows or fancies he has 
committed against them. 

3^ ^ 5^ qrn nun 

“ The good who eat leavings of sacrifice are 
released from all impurities ; but those impure ones 
who cook only for themselves, they feed upon sin 
(Agha).” (13) 
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NOTB 

(a) “ Leavings of sacrifice ” are called Amritain 
(ambrosia) vide Chapter IV, stanza 31. Also Manu- 
smriti, 3rd AdhySya, 285. That which is left after feed- 
ing atithis (mendicants, guests, etc.), is called “ Vighas ” 
(from which sin has been purged). Therefore when 
nothing is given to Gods, and nothing is given to 
Atithis and guests and others deserving of food from a 
house-holder, viz,^ when what is cooked is for oneseif 
only, that would be surely Agha (sin) because he will 
incur the sin of eating selfishly by himself. 

qW W- II ? II 

“ From food are born all creatures, production of 
food is from Parjanya, Parjanya is produced from 
sacrifice, and sacrifice is produced from Kai’ina 
(work).” (14) 


NOTE 

“ Parjanya ” God of rain in the Vedas, hence rain 
in the stanza. 

^ 11 II 

“ Know work (sacrifice) springs from Brahman, 
Brahman is produced from the Indestructible 
Akshara, therefore all pervading Brahman is for ever 
established in sacrifice.” (15) 
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NOTE 

(1) For the definition of “ Brahman ” see notes 
under TT, 72, and Chapter VIII, 3. 

For “ Karma ” See Chapter VIII, 3. 

See also Purusha-Sukta (R. V. X., 90). Hence the 
stanza means : 

The Brahman is one — but self-displayed in two 
aspects, the Immutable Being and the creator and 
originator of works in the mutable Becoming ; Purusha 
poised in Himself and Purusha active in Prakriti. It 
is Akshara and Kshara. 

In botli these aspects — the Divine Being Puru- 
shottama manifests Himself in the universe, the immut- 
able above all qualities is His poise of peace, Self-posses- 
sion, Equality (Samam Brahman) ; from that proceeds 
His manifestation in the qualities of Prakriti and their 
universal working : from the Purusha in Prakriti — from 
this Brahman with qualities proceed all the works of 
the universal energy in man and in all existences ; from 
that work proceeds the principle of sacrifice. For 
all the working of Prakriti is in its true nature a 
sacrifice with the Divine Being as the Enjoyer of all 
works. 

See also Chapter IV, 24. 

II ^ ^ II 

“ He who in this world, does not turn back the 
wheel thus set in motion and revolving, he, O 
Partha, (is) of sinful life, indulging in his senses, he 
lives in vain,” (16) 
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NOTE 

Every one must perform sacrifices. The direction 
is to each and all. 

The condemnation of those who do not or will not 
perform sacrifices is too general. The author sees it 
and makes a reservation in the next two stanzas. 

^ 5T II II 

“ But the man whoso delight is in his own self, 
who is satisfied in himself, and who is pleased with 
his own self, for him there is nothing that hus to be 
dover ( 17 ) 


NOTE 

{(t) “Whose (lelifjhf is in his own self.” This is 
the opposite of “indulging in his ” of the last 

stanza. 

ih) “Who is confenfcd in himself'" in contrast to 
the ordinary human beings who find contentment in 
worldly goods sinful ones of the last stanza. 

(r) “ Pleased in himself ” in contrast to one who 
is pleased in gains. 

The author by the favourite process of stating the 
opposite comes to the following conclusion : 

(1) If you do not perform sacrifices, the result will 
be you will be considered sinful and as having wasted 
your life. 

(2) If you are enlightened, delighted and contented 
in your self, then there will be nothing for you which 
has to be done because you would have transcended 
all work. 
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In fact there will be nothing for you which has to 
be done. This stage is the “ Naishkarmya ” stage 
referred to in stanza 4 above. 

^ il II 

“ For such a one (described in the last stanza) 
there is in this \corld, no interest whatsoever in 
‘ doing ’ or ‘ non-doing ’ nor is any interest (object) 
of his dependent upon any one.” (18) 

NOTE 

“Being contented within himself he cannot be 
possibly dependent upon any one : being happy in 
himself, “ doing or “ non-doing ” is no concern of his. 
Him, the good and evil do not aifect he having 
transcended both. Vide Stanza 50, Chapter II 
and notes. 

TO ^ ^ 1 

3^: II Ii 

“ (However that may be), therefore alunys do 
work that has to 'be dove without attachment, for 
verily a person doing work without attachment 
attains the supreme.” (19) 

NOTE 

(o) The author having referred by way of 
parenthesis to the condition of a perfect one, reverts to 
the subject in hand in this stanza. 

(6) “ Attains the supreme ” (Param) for “ Para ” 

see stanza 43. 
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II 5 O II 

“ Cortciinly by Action itself, Janaka and otliors 
came to attain excellent accomplishment. Lookivg 
to the Lokasangralm also, if behoves you to engage 
inaction.'^ (20) 


NOTES 

(a) Compare Chapter IV, stanzas 14 and 15. where 
those desirous of freedom are stated to have engaged 
in action. 

(h) “ Samasiddhi Right success. 

After having described the Karmas of Brahmanas, 
Kshatriyas, Vaishyas and Sudras in stanzas 41-44, 
chapter XVIIT, the author then lays down: 

Stanza 45. “ Every man secures right success 

(Samsiddhi) who is intent on performing his own duty. 
Listen now how one intent on performing his duty 
achieves success (siddhi). 

Stanza 46. “ Worshipping by the means of per- 

formance of his own duty Him from whom have sprung 
all beings, and by whom all this is pervaded a man 
attains success (Siddhi).” 

The meaning evidently is that Fruit (fulfilment of 
all the desires that one may conceive) and merit both 
accrue to him who considers his particular vocation as 
worship and consecrates it to the Lord, as so well put 
by Manu II, 5, “ He who persists in discharging these 
prescribed duties in the right manner, reaches the death- 
less state and even in this life obtains the fulfilment 
of all the desires that he may have conceived/’ Janaka 
was the king of Videha* 
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In Shanti Parva, Chapter 320, he (Janaka) in his 
discourse with Su’abha affirms how he obtained 
emancipation by means of knowledge and work 
combined and how he was not contaminated by work 
though strenuously engaged in performing his kingly 
work. 

It was perhaps this aspect of Karma which is 
referred to in this stanza. Karma — as discharged by him 
did not forge any fetters for him. He rather gained 
success as king and it became a means for his attaining 
knowledge and thus emancipation. He carried on his 
work as king as he was the guardian and protector of 
society and so Arjuna was asked to have this aspect 
of his life in view when he was asked to do work 
having regard to Lokasangraha. That “ Samasiddhi ” 
is lower than Brahma-Prapti is evident from stanzas 
50-53, Chapter XVIIJ. 

ic) Lokii Santjraha is a compound of Loka and 
Sangraha. 

“ Sangraha ’’ Holding together^ “ Cohesion thus 
sticking together of parts to make a consistent whole, 
just adaptation of parts to each other in a whole so 
as to keep the whole going.” 

Thus cosmic order if the world Loka is taken 
to mean the universe or social order (society) if 
the Loka means people. Compare Buddhist word 
“ Sangha ”. 

Also see Chapter XVIIT, stanza 18, where the 
word Karma-Sangraha occurs. 

Arjuna is apparently asked to keep the 
cosmic or social order in view and to engage in work 
(just as Janaka did) lest by not attending to his part 
in the scheme of the world or society, he may make 
the whole organisation of society out of joint. He 
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must do his duty as no organism can go on if all the 
parts do not function properly. 

He should do nothing which interferes with or 
causes disturbance of the scheme of the world or 
society which he should rather support and sustain 
by his conduct. 


II 5 ^ II 


“ Whatever a noble one does, that other men 
also do. What he admits as an authority (for his 
conduct) that the people follow." (21) 




^ ^^foi II 


“ There is nothing, O son of Pritha, for Me to do 
in all the three worlds, achieving the unachieving ; 
still surely I engage myself in action.” (22) 


JPT irgc?!: II II 


“ For if I, not being alert, do not at any time 
engage in work, then men will follow ray path on 
all sides.” (23) 

^ ^ STsn: || || 


“ If I do not engage in Action, these worlds will 
come to grief ; I shall bo(;ome responsible for the 
commingling of castes and shall thus destroy 
these people.” (24) 
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HrfJT: 


THT f 1 



“ O Bharata, as ordinary people act witli attach- 
ment, so the wise should do work without attachment, 
desirous only of sustaining society.’" (25) 

II II 


“ A wise man should not cr(>ate differenc-e of 
opinion in the minds of ignorant people who are 
attached to work (selfishly) but acting without 
attachment should perform all works and thus cause 
satisfaction to them.” (26) 

NOTE 


The author means to say that there are those who 
do work with attachment. He cal s them “ ignorant 
But he says let them go on in their own way. The 
way of the wise, he says, is rather different ; it is to do 
work without attachment (Yukta) (see above Yogastha 
stanza 48, Chapter II). “ Do not upset the ignorant by 
disturbing them in their views ; let them go on in their 
own way or as we moderns would say ‘ Let us agree 
to differ.’ ” 

II li 

“ In every way, deeds are being done by the 
gunas of Prakriti ; deluded by tlie feeling of 
Abank3,ra (pei'sonality) one thinks himself to be 

the doer.” (27) 

a* 
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NOTE 

“ Ahankara egoism and individuality. Its es- 
sence is not self-assertion but the tnistnken idea 
that this or that is oneself or that one is happy or 
unhappy, etc. 

See stanza 29, Chapter XIII. 

Also stanza 19, Chapter XIV. 

jprr 3^ ^ JTcSTT JT II II 

“ But, O Mighty armed one, he who knows the 
truth as to what Karma part is and as to what 
Guna part is, does not get attached to deeds 
knowing that it is the Gunas which operate in 
relation to Gup as.” (28) 

NOTB 

“ Tatwavit knower of Tatwas, i.c., a Saihkhya. 

See chapter II, 16. 

II 5'=. II 

“ Those who are deluded by gunas of Prakriti get 
attached to deeds which are done by the gunas. 
The man of perfect knowledge should let them re- 
main content with their views as they are dull of 
intellect and do not know the whole truth (29) 

NOTE 

See note to stanza 4 and also the note at the end 
of the Chapter. 

Stanzas 27, 28, 29 go together. 
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The author first accepts the Saihkhya doctrine 
that all activity in the phenomenal world and in our 
psychosis is the result of the mutual increase and 
decrease of the gupas as well as of their interaction 
and that agency belongs to them and not to the Atman, 
i t is egoism which ascribes actions as due to itself while 
actually the truth is that it is the gupas to which 
activity is really due. 

Prakrit! is the doer and not the Atman. Ex- 
hypothesi, Purusha is only an observer of the manifold 
manifestation of Prakriti which as is well known takes 
place owing to the Purusha being in touch with and in 
close proximity to Prakriti. Therefore when one realises 
this truth, he does not and should not get attached to 
deeds as they do not pertain to him but are rather the 
results of the operations of gupas. Gupas thus generate 
Karma which fixes our destiny. Knowing that all 
what we are is either the result of Karma or that of 
Gupas, one should not get attached to deeds. Nature 
works and works inexorably. The Atman is only an 
observer ; it should not ascribe to itself the work which 
is done by nature. Personality should be eschewed as 
the doer of deed. 

II ^ O II 

“ With mind fixed, on- the supreme, offering up all 
actions to me, becoming unattached, unth the spirit 
‘ This is not mine^ do, you unfevered engage in 
fight. ” (30) 

NOTE 

(a) This stanza sums up the whole doctrine of 
Karma-yoga. The first basic principle was that all 
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work should be done in a spirit of u(m -attachment 
(explained in note to stanzas 6 and 7 and also note at end 
of chapter. The 2nd principle as stated in this stanza is 
that all work when being done should be done in the 
spirit “ This is not mine ” and should be offered up or 
surrendered to the Lord with a mind fixed in Him. 

In stanzas 27, 28 (see note thereunder) personality 
was asked to be eschewed as all the work was being 
done by the Gupas and not by any “ I ” ; but there may 
be some (stanza 29) who do not accept this theory and 
who entertain the notion that it was this “ I ” — this 
“ my personality ” — this “ Egoism '' which did all work. 
The direction for all is that work should be done in a 
spirit of ‘ This is not mine ” and that they should 
surrender all work to the Lord. 

The first half of the principle as stated in stanzas 6 
and 7 above was that the work should be done in the 
spirit of non-attachment, which was explained as break- 
ing off the contact of the senses with their objects. The 
will was thus deprived of object. Now this stanza 
supplies the second half of the principle when the will is 
asked to be deprived of the subject as well by eschewing 
“ I ’’-consciousness or personality, when thus the work 
will be done in the spirit of (1) non-attachment and of 
(2) “ This is not mine ” and when there will thus be 
complete self-surrender to His will no bondage will 
be created. 

k IT I 

“ Those men, who with faith, and without carping 
criticism always act upon this teaching of mine, 
they also get release from action.” (31) 
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^ RHg i 

JTSTJI%cW: II 11 

“ Those, (lioMnwer) who eavil at this teaching of 
mine and do not act ni)on it, know them to he 
devoid of all knowledge, they are done* for, fools as 
they are.” (32) 

%Tjn w^v. Rf^ffr^rTfrfq i 

2ITf^ 3 

‘‘ Even a man of knowledge behaves or acts accord- 
ing to his nature. All beings follow their nature. 
What will repression be able to achieve ”, (33) 

See note to stanzas 6 and 4. A'so compare ; 

“ The Buddha himself tells us more than once that 
no peace or quietude can come to the heart by forcibly 
imposed restrictions. “ Then the thought came to me,” 
he says, “ how if now I subdue, repress, crush down my 
nature by force of will, with teeth clenched and tongue 
pinned against the gums. And with clenched teeth 
and tongue glued to my gums, by force of will I subdued, 
repressed and crushed down my nature. 

“ Somewhat as when a more powerful man lays hold 
of a weaker by the shoulder or the head, and subdues 
and represses and crushes down, even so the sweat 
trickled from hollows of my arms with my efforts. 
But my body remained rebellious ; it came not 
to peace, through all this grievous asceticism that I 
practised.” 

Forcible repression of Nature does no good and is 
not possible as Nature must have its way. 
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?T^5^ II 3 '<? II 

“ Affection and aversion of every sense in relation 
tf) its objects is firmly rooted ; one should not fall 
a victim to their sway for they are one’s 
enemies.” (34) 

11 3 /- 11 

“ One’s own duty (Sva-Dharmn) thcnrj^h dofoctivo 
in quality is better for one tlian another man’s duty 
though well -performed. 

Death is preferable in performing oner’s own 
duty, th(^ performance of duty of oUnu's is fraught 
with fear.” (35) 

NOTE 

Compare Chapter 4, stanza 13 wherein it is laid 
down that the Chaturvarnyam was fixed according to 
(xupas and Karma. 

The Chaturvarnyam means of course the four 
castes Brahmanas, Kshatriyas, Vaishyas and S^udras. 
Every caste had its duties assigned to it and every one 
was expected to discharge only those duties which were 
assigned to him according to this division ; to folow 
any but one’s own duty constituted sin and was not 
permissible. See Valmiki’s Ramayana where Sita 
suggests to Rama that as they are now dwelling in 
forests, they should adopt the Yogi morality and refrain 
from slaying not merely beasts but even the Rakhshasas, 
but Rama replies that he is bound both by knightly 
duty and by promise to protect the hermits, 
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See aiso the story in Valmiki RamEyana in which 
a Shudra who was practising Yoga was killed by Rama 
for having caused consequential disturbance of society 
already manifested in the untimely death of a Brahmin 
boy. In this connection see also notes to stanza 20, 
above. See also stanzas 47 and 48, Chapter XVIII. 

3 ^ 1 

^ m ^ \ 

•^= 5 - 5 ^ 11 1 1 


Arjuna said : 

“ O Krishna, impelled by what then does one 
commit sin, oven though unwilling, as it were 
compelled by force.” (36) 


^TJT in? I 

JTpTT^n II II 

“ It is craving, it is wrath bom from Rajoguna, 
it is all devouring, it is highly sinful, know it to be 
the foe in the world.” (37) 

MOTE 

See note at the end of the Chapter. 

ip^T II ^ II 

“ As fire is enveloped by the smoke, as a mirror 
is covered by dust ; as the foetus in the womb is 
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oovered over by the sac, so is this covered by 
Kama (Lust).” (38) 

NOTE 

This“ knowledge. 

=d 11 II 

“ Knowledge, O son of Kiinti, of the man of 
knowledge is covered over by this eternal enemy in 
the shape of desire which is like a fire and 

insatiable.” (39) 

11 « o |l 

“ The senses, the mind, and the Buddhi ; are said 
to be its residing places ; having enveloped know- 
ledge, it deludes by means of these the dweller in 
the body.” (40) 

TT'^d sr^rfl ild II « > II 

“ O Best of Bharatas, therefore first restrain the 
senses, kill this sinful one, the destroyer of know- 
ledge (higher and lower).” (41) 

NOTE 

(aj Compare .stanza 62 chapter II. 

(h) Knowledge (higher and lower) see note on 
Vijnana at the end of chapter VII. 
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^TJT: I 

qfT it: q?H^3 H: II 11 

“ Supronio, they say, ])eyond their ()bj(‘cts are the 
senses, supreme over tlie senses the mind, supreme 
over the mind the intellij^ent will, that which is 
supreme over the intelligent will is That.” (42) 

NOTE 

(a) “ That —the conscious self — The Purusha, 
supreme cause of our subjective life. 

(h) See Kathavalli, T, 3, 10. 

“ Beyond the senses are the objects, beyond the 
objects there is the mind, beyond the mind there is the 
intellect, the great self is beyond the intellect. Beyond 
the great there is the undeveloped, beyond the 
undeveloped there is the person (Purusha) — beyond 
the person there is nothing, that is the Goal, the 
highest road.” 

Cj, also Kathavalli., T1 Adhydya, VI Valli, verses 
7 and 8 in which Purusha is described as the Great 
Beyond. 

(7) “ Beyond the senses is mind, beyond the mind 
is Buddhi (uttamam Sattvam), higher than that is 
Mahat, higher than the Mahat is the groat Avyakta. 

(8) Beyond the Avyakta is the Purusha (person) 
all pervading and entirely imperceptible. Every 
creature that knows Him, is liberated and obtains 
Immortality.” 

Our author, as has been shown in chapter II, does 
not believe in the independence of any Avyakta in the 
sense of Mulaprakriti. Similarly though he adapts the 
Kathavalli verses, yet he does not quote that portion 
which relates to Mahat and Avyakta. 
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“ Buddhi ” is a mode, Bhava, of beings and it is 
from the Lord, vide stanza 4, chapter X. 

sfj BfBrrd II II 

“ Thus knowing that which is higher than Buddhi, 
restraining yourself by self, O you of Mighty arms 
destroy this enemy in the shape of desire, difficult 
to be approached (in conflict). (43) 

NOTE 

Kama can thus be destroyed by Higher Knowledge. 


Thus in the glorious Upanishads of the Bhagavad- 
gita, the science of the Eternal, the scripture of Yoga, 
the dialogue between Shri Krishna and Arjuna, the 
third discourse, entitled : 

The Yoga of Action 


Extract from “ Maha-Hatthi-Padopama-Sutta ” 
Majjhima Nikaya 1 

“ Just as the foot of every creature that walks 
the earth will go into the elephant’s footprint, which 
is pre-eminent for size, — oven so, sirs, are all right states 
of njind comprised within the Four Noble Truths — 
which are the Noble Truth of 111, (185) the Noble 
Truth of the origin of 111, the Noble Truth of the 
cessation of 111, and the Noble Truth of the way that 
leads to the cessation of 111. 
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This is the Noble Truth of 111 : — HI is birth, 111 
is decay, death, sorrow, lamentation, depression of 
body and of mind, failure to get what one desires — 
together, in brief, with all that makes up the Five 
Attachments to existence, namely, the attachments of 
visible shapes, of feeling, of perception, of the piastic 
forces, and of consciousness. 

What makes up the attachment of visible shapes ? 
The four principal elements (/>., earth, water, fire, 
and air) and whatever visible shapes are derivative 
therefrom. 

Now, as to the nature of the earth-element ; it is 
either personal or external. If personal, it embraces 
everything personal and referable to an individual 
which is hard or solid or derived therefrom — such as 
the hair of the head or body, nails, teeth, skin, flesh, 
sinews, bones, marrow, kidneys, heart, liver, pleura, 
spleen, lungs, inwards, bowels, stomach, faeces, 
together with everything else personal and referable 
to an individual which is hard or solid or derived 
therefrom. All this is called the personal earth- 
element, and, in combination with the external earth- 
element, makes up the totality of the earth-element. 
The right way to regard this as it really is, and to 
comprehend it aright, is to say : This is not mine. 
This is not I, This is no self of mine. So regarding 
and so comprehending it, a man turns from it in 
disgust and loathing of heart. There comes a time 
when the external water-element is wroth and the 
external earth-element disappears before it. Then will 
this external earth-element, ancient though it be, 
reveal how transient is its nature, how subject to 
dissolution and decay, how mutable. And what of 
this short-lived body, bred of cravings ? No ‘ I ’ is 
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here, no ‘ mine ’ no ‘ T am,’ — nothing at all. Therefore, if 
others revile or defame, assail or harry an Almsman, he 
knows well that it is through hU sense of hearing that 
he has experienced these painful feelings, and that they 
come to him as effects, with a cause behind them (186) — 
which cause is Contact. He is clear that Contact is 
transient. So are feelings ; so are perceptions ; so 
are the plastic forces : and so is consciousness. This 
relativity of the elements attracts and satisfies him ; 
he takes his stand on it and holds to it. If others act 
harshly, unpleasantly and disagreeably towards an 
Almsman, if they deal him blows with fist or clod 
or cudgel or sword, he is clear that the nature of this 
body of his is such that it is affected by such blows. 
He remembers that in the Saw Homily (Sutta 21) the 
Lord taught that, even if villainous bandits were to 
carve us limb from limb with a two-handled saw, even 
then the mind that should harbour enmity would not 
be obedient to his teaching. He resolves, therefore, 
that indomitable and unflagging shall his resolution 
be, with a steady mindfulness that knows no dis- 
traction, with a tranquil body that has found rest, and 
with a steadfast heart that never wavers ; let them 
deal their blows, if they wid, with fist, clod, cudgel, 
or sword ; the commandments of the Buddhas are 
being fulfil- ed. If, with this present remembrance 
of the Buddha and his Doctrine and his Confraternity, 
there is not strong within him the equanimity which 
is founded on the right, then is he deeply moved and 
in his emotion he cries : Failure is mine, instead of 
success ; I have failed and not succeeded, in that, 
with this present remembrance of the Buddha and his 
Doctrine and his Confraternity, equanimity is not 
strong within me. Just as a young wife is deeply 



CHAPTER Til 


197 


moved in the presence of her husband’s father, so if, 
with the present remembrance . . . not strong within 
me. But if, with that same present remembrance of 
the Buddha and his Doctrine and his Confraternity, 
there is strong within him the equanimity which is 
founded on the right, then (187) he rejoices thereat. 
At this stage the Almsman has achieved much.” 

Similarly regarding water-eiement, tire-element, 
air-element : “ Just as it is by and because of wattle and 
withies, grass and clay, that a space is enclosed which is 
called a house, so it is by and because of bones and 
sinews, flesh and skin that a space is enclosed which is 
called a visible shape. If the eye within is intact but 
if visible shapes external to it do not come to focus 
and there is developed no pertinent material to sustain 
it, then there is developed no manifestation of the 
pertinent section i)f consciousness. If the eye within 
is intact and visible shapes external to it do come 
to focus, but if there is developed no j^ertinent material 
to sustain it, again there is developed no manifestation 
of the pertinent section of consciousness. But when 
the eye within is intact and visible shapes external to it 
do come to focus, and when there is developed pertinent 
material to sustain it, then there is developed a mani- 
festation of the pertinent section of consciousness. 
Any visible shape that appertains to a man so 
conscious, unites with all that goes to make up the 
attachment of form ; feelings unite with all that goes 
to make up the attachment to feelings ; and so too 
with perceptions, plastic forces, and consciousness. 

And what is true of visible objects, is equally true 
of sounds, smells, tastes, touch and mind. 

Thus the Almsman recognises that this is how 
all that makes up the Five Attachments is collected, 
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assembled, and brought together. Now, the Lord has 
laid it down that whoso sees the chain of Causation 
(191) sees the Doctrine, and whoso sees the Doctrine 
sees the Chain of Causation. It is the Chain of 
Causation which entails all that makes up these Five 
Attachments. The origin of IL is the yearning for, 
and the resort to, these Five, the appetite for them 
and the cleaving to them. And the cessation of 111 
is the avoidance and the rejection of all such yearnings 
and appetites. At this stage too the Almsman has 
achieved much.’’ 


NOTE 

The Great Fact 

NOTE TO aTANZA 36—13 

See notes to Stanzas 6 and 7 and to Stanza 30. 

When there is Attachment, Kama (desire, craving, 
thirst fur life) is born I'ide stanza 62, Chapter II. Now 
Kama is said to permeate all the senses, Manas and 
Buddhi (see stanza 40) and is said to owe its origin to 
Rajoguna (Stanza 37). 

It is thus part and parcel of our very nature which 
is as it were interpenetrated by it. 

It is the great destroyer of “ Knowledge ” (higher 
and lower) vide stanza 41. 

It impels us to commit deeds which create sin for 
us. Vide stanza 37. 

It is therefore our greatest enemy (vide stanzas 37, 
39, and 40) together with its products Raga and Dvesha 
vide Stanza 34. The question then is how is one to 
get rid of this Kama when it is found to cover up our 
very life just as smoke envelops fire or as dust covers a 
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mirror, for unless we master it and eradicate it from our 
nature, there is no peace and no rest for us. 

The direction is “ Kill it ” vide stanza 43. 

But how V There are those who believe that we 
should make friends with the enemy, viz.^ we should end 
it by gratifying our desires and then it will be appeased. 
But experience shows that it docs not come to an end 
by gratilication : it flares up all the more just as fire 
flames up with great force when gliee is put into it. It 
is insatiable and cannot be conquered by gratification 
vide stanza 39. 

Is it then an act of self-extinction that is required ? 
This is not possible nor advantageous. Should it then 
be suppressed ? That is what ascetism wanted to do 
but it failed as it could not be repressed in this 
way vide stanza 33. How then should all desire be 
given up ? 

The simile of the fire and smoke vide stanza 38 
affords a clue. 

When the fumes of passion are extinguished, the 
clear and cold and brilliant light of reason shines forth. 
Both the fire and smoke are co-existent, the one implies 
the other. Ignorance and knowledge condition one 
another and are involved in one another and are bound 
to one another like smoke and light. Raga, Dvesha and 
Moha (or their parent Kama) are the three forms of 
willing and they are ignorance. They envelop true 
knowledge like smoke the fire. How does then smoke 
disappear ? It disappears when one comes to know that 
what Kama supplies is only transient and creates pain 
and sorrow or for the matter of that any pairs of 
opposites vide stanzas 15 and 15, Chapter II. 

What will there be to be attached to when the fact 
is realised that it is all sorrow and transience ? 



200 


SHRIMAD BHAGAWAD GITA 


When this conviction will dawn (and this know- 
ledge is the reality like light and not the smoke) upon 
our mind, then Kama will be overthrown by true know- 
ledge for when satiety of perception sets in one could 
then say of the whole world “ Not for me Just 
because such apprehension has arisen the senses may 
still go on contacting objects, till they cool and glide 
off like water-drops from the lotus leaf without wetting 
it ride Chapter V, Stanza 10. As millstones notin 
contact with one another do not grind again, so the 
senses acting in the absence of willing do not produce 
life. The lamp will not be fed any more with oil. 

This is the ending of Kama. When the fire will 
burn bright and when there will be no smoke, we will 
have the pure brilliant light like that of electricity, 
then shall there be true idumination and there will be 
no darkness. This is wliat is conveyed in Chapter IV, 
stanzas 19 and 37. Knowledge would have burnt down 
the seed of Karma. This is what is inculcated in stanza 
43 as well. 

Kinds of Work 

Our author appears to classify actions as follows : 

1. Work wkicli is presrrihrA to he done (Niyatam) 
by the Vedas, /.c., sacrifices {ride stanza 8 and note 
et seq,) 

2. Work which has to be done (Karyam), /.e., as 
part of one’s duty {ride stanza 19), i,e,^ Work which 
has to be done as one’s Sva-Dharma as belonging to 
one of the 4 varnas (castes) ride Stanza 35. 

3. Work which has to be done for sustaining 
society and keeping the world order. Stanza 20. 

Ai: kinds of work are then enjoined to be done 
without motive and without seif-reference and in a 
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spirit of surrendering them to the Lord. Vide Stanza 
30 and Stanzas 6 and 7. 

This then is Karma-yoga in a nutshell. Physiolo- 
gical work wliich is being done by our bodies is also 
referred to vide Stanzas 5 and 8 but the principles of 
Karma-yoga as enunciated above have no concern with 
this kind of work. That is being done by Nature. 
Work done in accordance with the principles of Karma- 
yoga is stated to lead to Salvation or Freedom and does 
not create bondage. 

NOTE 

The one great characteristic of Karma-yoga, is, 
according to the theory propounded by tlie author, that 
a«.l work should be done in a spirit of non-attachment 
(vide stanzas 7, 9, 19, 25). He then says in stanza 26 
(and the peculiar way in which he says it is his own) 
that there may be those who do not pin their faith in 
this doctrine. Difference of opinion there is bound to 
be ” so says the author and then admonishes that those 
who differ, they may go their own way. 

Then in stanzas 27 and 28 ho inculcates that 
the idea of personality is mistaken and it should 
be eschewed as only gupas do the work and not 
any 1 . 

This is the well-known Samkhya doctrine. 

The author then in stanza 29 says that there may 
be people who do not accept this Samkhya view. He 
then agrees to differ from them and says “ Let them have 
the right to entertain any view they like. 1 would not 
disturb them.” 

Then in stanza 30, the author lays down another 
factor of Karma-yoga, there is God, one should fix 
his mind on Him and should surrender all work to Him, 

96 
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He wishes it to be understood that this part of the 
doctrine is too sacred to be trifled with by any body. 
He therefore denounces in unmeasured terms those who 
cavil at this opinion of his and who repudiate existence 
of the A-mighty and who do not boiieve in offering up 
all work to Him. Who could these people be ? 

If we may hazard a guess, it is the Buddhists who 
do not boiieve in any God and who do not believe in any 
surrender of work to Him. They believe that Kamma 
is the only creator. It is all-potent and everything is 
done under the influence of Kamma and there is no 
other agency which controls its working. It is the 
inexorable Law and requires no creator. Where then is 
there to be any surrender to Him ? 

That the author was making a protest against the 
Buddhistic idea is also clear from the fact that the 
author requisitioned authority and argument to support 
sacrifices which the Buddha denounced with all the 
earne-stness he was capable of. It was to parry that 
onslaught that stanzas 10-16 find their piace in 
this chapter. 

The author told the Buddhists that their new- 
fangled ideas of Kamma which did not postulate any 
God, and their attack on sacrifices — were not acceptable 
to the orthodox. What little good there was in their 
doctrine of Kamma was nothing new ; it was as old as 
the hills {vide stanza 3 above). He admitted the justice 
of the attack inasmuch as he yielded that the sacrifices 
should also be performed in a spirit of non-attachment. 
Gone was the old idea about the sacrifices that they 
ensured immortality or that they were means of obtain- 
ing Svarga or the goods of the world. They were to bo 
performed as they were ancient in origin and were laid 
down by the Vedas. The wheel that was set in motion 
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at the beginning of the universe should go on revolving 
(stanza 16). After all if they were to be performed in 
this spirit, no harm was done : on the contrary an 
ancient tradition was being kept on. 

There must he some use in them as they were laid 
down by the Shastras. Let us not break with the past. 

Stanza 36-43 which conclude the chapter are only 
an introduction to the doctrine of knowledge which is 
expounded in chapter TV. 

Barring them, the whole chapter ITT may be 
considered again as a protest against Buddhism as was 
chapter II. 

Extract from the Introduction of the 
Satapatha-Brahmana by Julius 
Egoeling Part IV 

When, towards the Ciose of the period represented 
by the Vedic hymns, inquiring minds began to look 
beyond the elemental gods of the traditional belief for 
some ulterior source of mundane life and existence, the 
conception of a supreme, primordial being, the creator 
of the universe, became the favourite topic of speculation. 
We accordingly find different poets of that age singing 
of this uncreated being under different names, — they call 
him Visvakarman, the ‘All-worker'; or Hiranyagarbha, 
the ‘ golden Embryo ’ ; or Purusha, the ‘ person ’ 
or Ka, the Who ? ; or the heavenly Gandharva 
Visvavasu, * All-wealth ’ : or Prajapati, the ‘ Lord of 
Creatures ’. Or they have recourse to a somewhat 
older figure of the Pantheon, likewise of abstract con- 
ception, and call him Brahmanaspati, the Lord of 
prayer or devotion ; a figure which would naturally 
commend itself to the priestly mind, and which, indeed, 



204 


SHRIMAD BHAGAWAD GITA 


in a later pha'^e of Hindu religion, came to supply not 
only the name of the abstract, impersonal form of the 
deity, the world-spirit but also that of the first of its 
three personal forms, the creature of the Hindu triad. 
Amongst these and other names by which the supreme 
deity is thus designated in the Philosophic hymns of 
the Rik and Atharva-veda, the name of Prajapati the 
Lord of Creatures or generation, plays a very important 
part in the immediately succeeding period of literature, 

that of the Brahmanas. 

In the so-caLed Purusha-hymn (Rig-veda X, 90), 
in which the supreme spirit i^ conceived of as the 
Person or Man (Purusha), born in the beginning, and 
consisting of * whatsoever hath been and whatsoever 
shall be,’ the creation of the visible and invisible 
universe is represented as originating from an ‘ all- 
oifered ’ sacrifice (yagna) in which the Purusha him- 
self forms the oifering-material (havis), or, as one 
might say, the victim. In this primeval — or rather 
timeless, because ever-proceeding, sacrifice. Time itself, 
in the shape of its unit, the Year, is made to 
take its part, inasmuch as the three seasons, spring, 
summer, and autumn, of which it consists, constitue 
the ghee, the offering-fuel, and the oblation respective- 
ly. These speculations may be said to have formed 
the foundation on which the theory of the sacrifice, 
as propounded in the Brahmanas, has been reared. 
Prajapati, who here takes the place of the Purusha, 
the world-man, or all embracing Personality, is offered 
up anew in every sacrifice; inasmuch as the very 
dismemberment of the Lord of Creatures, which took 
place at that archetypal sacrifice, was in itself 
the creation of the universe, so every sacrifice is also 
a repetition of that ^ first creative act, Thus the 
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periodical sacrifice is nothing else than a microcosmic 
representation of the ever-proceeding destruction and 
renewal of all cosmic life and matter. The theologians 
of the Brahmanas go, however, an important step 
further by identifying the performer, or patron, of the 
sacrifice — the Sacrilicer — with Prajapati ; and it is this 
identification whicti may perhaps furnish us with a 
clue to the reason why the authors of the Brahmanas 
came to fix upon ‘ Prajapati ’ as the name of the 
supreme spirit. The name ‘ Lord of Creatures ’ is, 
no doubt, in itself a perfectly api^ropriate one for the 
author of all creation and generation : but seeing that 
the peculiar doctrine of the Purusha-sukta imparted such 
a decisive direction to subsequent dogmatic speculation, 
it might seem rather strange that the name there 
chosen to designate tlie supreme being shouM have 
been discarded, only to be employed occasionally, and 
then mostly with a somewhat different application. 
On the other hand, the term ‘ Prajapati ’ was mani- 
festly a singularly convenient one for the identific- 
ation of the Sacrificcr with the supreme ‘ Lord of 
creatures ’ ; for, doubtless, men who could afford to 
have great and costly sacrifices, such as those of 
the Srauta ceremonial, performed for them — if they 
were not themselves Brahmanas, in which case the 
term might not be inappropriate either — would almost 
invariably be * Lords of Creatures,’ /.c., rulers of men 
and possessors of cattle, whether they were mighty 
kings, or petty rulers, or landed proprietors, or chiefs 
of clans. It may be remarked, in this respect, that 
there is in the language of the Brahmanas a constant 
play on the word ‘ praja ’ (progenies), which in one 
place means ‘ creature ’ in general, whilst in another 
it has the sense of * people, subjects,’ and in yet 
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another the even more restricted one of ‘ offspring 
or family 

How far this identification of the human Sacrificor 
with the divine Prajapati goe< liack, and whether, when 
first adopted, it was applied at once to the whoLe of the 
sacrificial system, or whether it rather originated with 
a certain restricted group of ritua ists in connection 
with some limited portion of the ceremonia: such as the 
Agnikayana, and became subsequently part and parcel 
of the sacrificial theory, it would probably not be easy 
to determine. As regards the symboMc connection of 
the Sacrificer himself with the sacrifice, there can at 
any rate be no doubt that it was an essential and an 
intimate one from the very beginning of the sacrificial 
practice. When a man offers to the gods their favourite 
food, it is in order to please them and to gain some 
special object of his own — either to make them strong 
and inclined for fighting his battles, and to secure their 
help for some undertaking of his or against some 
danger by which he is threatened ; or to deprecate their 
wrath at some offence he knows or fancies he has 
committed against them ; or to thank them for past 
favours, with an eye, it may be, to new and still greater 
favours to come, (jradual'y, however, the connection 
becomes a subtler and more mystic one : the notion 
of substitution enters into the sacrifice: it is in lieu 
of his own self that man makes the offering. This 
notion is a familiar one to the theologians of the 
Brahmanas, either in the sense that the oblation is sent 
up to the gods in order to prepare the way for the 
Sacrificer, and secure a place for him in heaven ; or in 
the sense that ah)ng with the burnt-offering the human 
body of the Sacrificer is mystically consumed, and a 
new, divine body prepared to serve him in the celestial 
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abodes. Intimately connected with this latter notion 
we lind another, introduced rather vaguely which makes 
the sacriiice a mystic union in whicli the Sacrificer 
generates from out of the Vcdi (f.), or altar-ground, his 
future, divine self. In this respect Agni, the offering- 
lire, also appears as the mate of Vcdi ; but it will be seen 
that Agni himself is but another form of the divine and 
the human Prajapati. 

With the introduction of the Prajapati theory into 
the sacrificial metaphysics, theological specu.-ation takes 
a higher flight, developing features not umike, in some 
respects, to those of Gnostic ph losophy. From a mere 
act of piety, and of practical, if mystic, significance to 
the person, or persons, immediately concerned, the 
sacriiice — in the esoteric view of the metaphysician, at 
least — becomes an event of cosmic significance. By 
offering on his own self in sacrifice, Prajapati becomes 
dismembered *, and ail those separated limbs and 
faculties of his come to form the universe all that 
exists, from the gods and Asuras (the children of Father 
Prajapati) down to the worm, the blade of grass, and 
the smallest particle of inert matter. It requires a new, 
and ever new, sacriiice to build the dismembered Lord 
of Creatures up again, and restore him so as to enable 
him to offer himself up again and again, and renew the 
universe, and thus keep up the uninterrupted revolution 
of time and matter. The idea of the dismembered 
Prajapati, and of this or that sacrificial act being 
required to complete and replenish him, occurs 
throughout the lucubrations of the Brahmanas ; but 
in the exposition of the ordinary forms of sacrifice, this 
element can hardly be considered as one of vital 
importance ; whust in the Agnikayana, on the contrary, 
it is of the very essence of the whole performance. 
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Indeed, it seems to me by no means unlikely that the 
Purusha-Prajapati dogma was first practically developed 
in connection with the ceremony of the Fire-altar, and 
that, along with the admission of the latter into the 
regular sacrificial ceremonial, it was worked into the 
sacrificial theory genera :y. In the Agnikayana section 
(Kandas Vl-X), as has already been stated, Sandilya is 
referred to as the chief authority in doctrinal matters, 
whilst in the remaining portions of the Brahmana, that 
place of honour is assigned to Yagnavalkya. Now, it 
may be worthy of notice, in connection with this ques- 
tion of the Prajapati dogma, that in the list of 
successive teachers appended to the Agnikayana section, 
the transmission of the sacrificial science — or rather of 
the science of the Fire-altar, for the list can only refer 
to that section —is traced from Sandilya upwards to Tura 
Kavasheya who is stated to have received it from 
Prajapati ; the Lord of Creatures, on his part, having 
received it from the (impersonal) Brahman. Does not 
this look almost like a distinct avowal of Sandilya and 
his spiritual predecessors being answerable for having 
introduced the doctrine of the identity of Prajapati and 
the sacrifice into the sacrificial philosophy ? If such be 
the case, the adaptation of this theory to the dogmatic 
explanation of the other parts of the ceremonial, as far 
as the Satapatha-Brahmana is concerned, might be 
supposed to have been carried out about the time of 
Samgivi-putra, when the union of the two lines of 
teachers seems to have taken place. But seeing that 
the tenth Kanda, cal.ed the Mystery, or secret doctrine, 
of the Fire-altar, was apparently not at first included in 
the sacrificial canon of the Vagasaneyins, the mystic 
speculations in which that section so freely indulges 
would seem to have been left apart from the regular 
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canon, along with other floating material which was 
not considered suitable for practical purposes, or indis- 
pensable for an intelligent appreciation of the hidden 
import of the sacrificial rites. 

Once granted that the real purport of all sacrificial 
performances is the restoration of the dismembered 
Lord of Creatures, and in reconstruction of the Ail, it 
cannot be denied that, of alt ceremonial observances, 
that building of the great Fire-altar was the one most 
admirably adapted for this grand symbolic purpose. 
The very magnitude of the structure ; nay, its 
practically illimitable extent, coupled with the immense 
number of single objects — mostly bricks of various 
kinds — of which it is composed, cannot but offer 
sufficiently favourable conditions for contriving what 
might fairly pass for a miniature representation of at 
least the visible universe. The very name ‘ Agni,’ by 
which the Fire-altar is invariably designated, indicates 
from the very outset an identification of cardinal 
importance — that of Prajapati with Agni, the god of 
fire, and the sacrifice. It is a natural enough identifi- 
cation ; for, as Prajapati is the arch-sacrificer, so Agni 
is the divine sacrificer, the priest of the sacrifice. Hence 
the constantly occurring triad — Prajapati, Agni, and 
(the human) Sacrificer. The identity of the altar and 
the sacred fire which is ultimately to be placed thereon 
is throughout insisted upon. Side by side with the 
forming and baking of the bricks for the altar takes 
place the process of shaping and baking the fire-pan 
(ukha). During the year over which the building of the 
altar is spread, the sacred fire is carried about in the 
pan by the Sacrificer for a certain time each day. In 
the same way as the layers of the altar are arranged so 
as to represent earth, air, and heaven, so the fire-pan 
27 
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is fashioned in such a way as to be a miniature copy of 
the three worlds. But while this identity is never lost 
sight of, it is not an absolute one, but rather one which 
seems to hold good only for this special sacrificial 
performance. Though it may be that we have to look 
upon this identification as a serious attempt to raise 
Agni, the divine priest, to the position of a supreme 
deity, the creator of the universe, such a design seems no- 
where to be expressed in clear and unmistakable terms. 
Nor are the relations between the two deities always 
defined consistently. Prajapati is the god above all 
other gods ; he is the thirty-fourth god, and includes all 
the gods (which Agni does likewise) ; he is the three 
worlds as well as the fourth world beyond them. 
Whilst, thus, he is the universe, Agni is the child of the 
universe, the (cosmic) waters being the womb from 
which he springs. Whence a lotus-leaf is placed at the 
bottom of the fire-altar to represent the waters and the 
womb from which Agni, Prajapati and the human 
Sacrificer are to be born. Agni is both the father and 
the son of Prajapati : ‘ inasmuch as Prajapati created 
Agni, he is Agni’s father ; and inasmuch as Agni 
restored him, Agni is his father.’ Yet the two are 
.separate ; for Prajapati covets Agni’s forms (forms 
such as Isana, the lord ; Mahan Devah the great god ; 
Pasupati, the lord of beasts) which are indeed desirable 
enough for a supreme Lord of Creatures to possess, 
and which might well induce Prajapati to take up 
Agni within his own self. Though, in accordance 
with an older conception, Agni is still the light or 
regent of the earth, as Vayu, the wind, is that of the 
air, and the sun that of the heavens ; it is now 
explained that really these are but three forms of the 
one Agni — that Agni’s splendour in heaven is Adity a, 
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that in the air Vayu, and that on earth the (sacrificial) 
fire. When Prajapati is dismembered, Agni takes unto 
himseif the escaping fiery spirit of the god ; and when 
he is set up again, Agni becomes the right arm, as Indra 
becomes the left one, of the Lord of Creatures. Upon 
the whole, however, the peculiar relations between the 
two gods may perhaps be defined best in accordance 
with the passage already referred to : Agni is created 
by Prajapati, and he subsequently restores Prajapati 
by giving up his own body (the fire-altar) to build up 
anew the dismembered Lord of Creatures, and by 
entering into him with his own fiery spirit— whence, 
while being Prajapati, they yet call him Agni.’ 
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Shri Bhagawan said : 

“ This imperishable yoga I declared to Vivasvat, 
Vivasvat gave it out to Manu ; (and then) Manu 
communicated it to Ikshvaku.” (1) 

1^; I 

R ^ RE: Rm II R II 

“ Royal Rishis thus kvew this ( Yoga) getting it by 
tradition, O terror of your foes, that Yoga then 
disappeared by (lapse of) great time.” (2) 

R RR] RSR 3HcR; I 

ir ^ II ^ II 

“ That very same ancient Yoga, I have declared 
to you to-day ; you are my devotee and friend, this 
is the highest secret.” (3) 

NOTE 

(a) “ Yoga ” used in stanzas 2 and 3 is evidently 
the Earma-Yoga taught in Chapter HI. 
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(6) By stating the tradition the author establishes 
that the doctrine inculcated by him was nothing new. 

Tilak, in this connection, refers to Mahabharata, 
Shanti-Parva, Chapter 348, but that tradition evidently 
relates to the Ekantika Bhakti Dharma rather than to 
Karma-yoga. 

The author speaks of a similar tradition for the 
Karma-yoga and it seems it was the fashion to refer 
any doctrine that may be propounded to that source {Cf. 
Chh. Up., VIII, 15-1, “ Brahma to Prajapati, Prajapati 
to Manu, Manu to Mankind so that it may have the 
authority which attaches to doctrines on account of 
their being handed down from time immemorial. 

Whether Karma-yoga thus taught was ancient or 
not, we have at present no means of ascertaining. 

I 

ii v ii 

Arjuna said : 

“ Later is your birth. Birth of Vivasvat is prior ; 
how am I to -understand that you declared it (this 
yoga) in the beginning (of creation).” (4) 

I 

cjpqf ^ JT ^ II II 

“ O Arjuna, many of my births have passed away 
and many of yours too ; I know them all, you do 
not know them,” (5) 
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NOTE 

in) That man passes through many rounds of births 
is an axiom of Hindu thought. It is implicit in the 
teachings of almost all schools. It required no 
demon-itration. But the Supreme is always “ unborn ” 
ioide Chapter II). How tlien does Shri Krishna say 
that He too (personification of the Supreme as He was) 
had passed through many births. See next stanza. 

siffi II s II 

“ Even thouf^h I am ‘ untorn ’ and am imperish- 
able in my essence, and even though I am the 
Ishvara (Lord) of all beings, (yet) I ruling over and 
abiding in My Prakriti am born by my Maya.” (6) 

NOTE 

(а) “ Ishvara ’’—Lord. 

Compare Chapter XV, Stanzas 16, 17 and 18, 
which show that Parmatman (the Highest self) when 
He enters the three worlds (after bringing them into 
existence by his Maya,) and supports them is called “ the 
inexhaustible Ishvara 

(б) “ Prakriti.” We are by this time familiar {vide 
chapter III, stanza 5 and notes and also notes to stanzas 
25 and 45, Chapter II) with the concept of Prakriti. 

Stanza 19, Chapter XIII, states “ Know Prakriti 
and Purusha both to be without beginning, and know 
all developments and Ouoas to be produced from 
Prakriti 

This dualism of Purusha and Prakriti is well-known 
in Saifakhya. Ssihkhya however postulates that they 
are independent entities or powers in eternal antithesis 
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to each other. They come mysteriously into contact 
and then Prakriti performs ail works on account of its 
Guijas. But, our author does not seem to ascribe any 
independent existence to Prakriti aide stanzas 6 and 7 
of Chapter VII where it is declared that He is the 
thread and the manifold of Prakriti is strung on it as 
beads. Vide also Chapter IX, stanzas 4, 5, 6, 7, 8. Also 
see stanza 10 of this IXth Chapter where it is stated : 
“ Prakriti gives birth to movables and immovables 
through me the Supervisor.” See also stanza 18. 

“ I am the source and that in which it merges, the 
support, the receptacle — the inexhaustible seed.” 

See also Chapter XIV, Stanzas 3 and 4. 

“ The Mahat Brahman is a womb for me — in which 
I cast the seed — from that is the birth of all things.” 

Prakriti has thus no independent existence as in 
the Samkhya. It is part as it were of the being of the 
Highest self. He plants within it the germ of deve- 
lopment and works in it and through it. 

It is really something standing face to face with 
Brahman but not independent of it. Compare Svetash- 
vatara Upanishad, Chapter VI, 2. 

“ That only God who spontaneously covered 
himself like a spider with threads drawn from 
Pradhana.” 

In this respect the Gita doctrine is very close 
to that of the S'vetashvatara Upanishad and no one 
can miss the similarity reading them together. Nor 
has Prakriti yet a merely relative and illusory or 
empirical existence as in the Vedanta. It is a reality 
and not a mere illusion. See note below on “ Maya ”. 

(c) “ Maya.” The word occurs again in Chapter 
VII, stanzas 13, 14 and 15, and it becomes quite clear 
that “ Maya ” is synonymous with Prakriti, which 
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has 3 Guptas as its constituents which delude the 
whole world. As has been said several times all the 
universe and our psychosis is the result of the inter- 
action of these Gurias. Hence the energy or power 
generated by these Gurias can as well be called 
“ Maya Hence Maya—creative energy which 
fashions the world of Phenomena. See also Chapter 
XVIII, Stanza 61, which makes the meaning more 
explicit. Compare Svetashvatara Upanishad, Adhyaya 
IV, verses 9 and 10. Verse 10 runs : 

“ Know then Prakriti is Maya and the Great Lord 
the Mayin, the whole world is filled with what are his 
members.” 

The word Maya is found in the Rig-Veda in the 
sense of Might or power. 

“ Indra takes many shapes quickly by his Maya,” 
Rig-Veda, VI, 47, 18. Tbi^ is quoted in Bri. A. Upani- 
shad, II, 5, 19. 

Also see Rig-Veda, X, 54, 2, where the word is used 
in the sense of show or illusion. 

Radhakrislinan in his ‘ History of Indian Philoso- 
phy ’ says : “ Maya is not a human construction. It is 
prior to our intellect and independent of it. It is verily 
the generator of things and intellects, the immense 
potentiality of the whole world It is sometimes Ci^lled 
the Prakriti. The alternations of generation and decay, 
the ever-repeated cosmic evolutions, all represent this 
fundamental deficit in which the world consists. The 
world of becoming is the interruption of being. Maya 
is the reflection of reality. The world-process is not so 
much a translation of immutable being as its inversion. 
Yet the world f)/ May (I cannot exist apart from pure 
being. There can be no movement, if there were not 
immutability, since movement is only a degradation of 
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the immutable. The truth of the universal mobility is 
the immobile being.” See also the famous Nasdiya 
Sukta (translation attached herewith). 

What seems to be intended by our stanza is : 

(1) From the “ One Unborn ” whatever exists 
proceeds ; when He is looked upon as the actual creator 
or the author of all emanations He is called “ Tshvara ” 
(Lord) (the personal God) who as creator is acting 
through Maya. The Parmatman is the real essence, the 
creation and creator have only a phenomenal character. 

(2) The “ Ishvara (Lord) then incarnates Him- 
self as a human being by the very same power (Maya) 
by which the “ One Unborn ” had come to be looked 
upon as creator (Ishvara). 

in) Human beings arc born determined by their 
Karmas, Ishvara is under no such necessity. He 
assumes human form by his Maya. 

Vide stanza 22, Chapter III. 

(h) Human beings are under the control of Materi- 
ality when they are in embodiment, Tshvara is under 
no such control, He is rather the Master of Prakriti. 
He is, therefore, when He appears as an Avatara in 
human form, not bound by any limitations whatsoever 
which attach to ordinary mortals nor does Karma 
geijerate any bondage for him. He remains the pure 
spirit as He was. This, in short, is the theory of 
Avataras which finds expression in this stanza. 

II ^ II 

“ Whenever, O Bharata, decay of ‘ Dharma ’ 
takes place as also the rising up of ‘ Adharma’ 
then do I ‘ create ’ myself.” (7) 

28 
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NOTE 

“ Dharma ’’—Virtue, right, duty, Law, righteous- 
ness. 

“ Adharma ”=Vico, sin, unrighteousness. 

^ II <: ii 

“ For the protection of the good, and for the 
destruction of the evil doers, and for the firm 
establishment of ‘ Dharma ’ I am born age after 
age.” (8) 

NOTE 

{(i) Sec also in this connection the following from 
the description of Pralaya which the immortal Mar- 
kandeya gave to Yudhishtra. The God of Gods said 
to Markandeya : 

“ Whenever religion suffers from revolution and 
vice triumphs over virtue, I create myself and walk 
the earth and set things right. Whenever are born on 
the earth the selfish and envious Asuras and Demons 
so powerful that even the gods cannot destroy them, I 
in the form of man take birth in the family of pious 
men and bring peace to the world again by subduing 
them. I am white-complexioned in the Satya Yuga, 
yellow in the Treta, red in the Dvapara and dark in 
the Kali.” 

Markandeya then spoke to Yudhishtra as under ; 

“ It is through His grace that I have obtained 
uninterrupted memory, become so long-lived and 
endowed with the boon of dying at my will. This 
Krishna who is now sitting before us all, this Krishna 
present here, who is born in the line of the Vrishnis, is 
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just now merely playing on His earth. But it is He, 
this Krishna, who is the Ancient Person, the Lord, the 
Unthinkable Soul, the Creator, the Destroyer, the 
Eternal and the Master of All. I have been able to 
remember all these facts only through the inspiration of 
His presence here. He is the Mother and Father of all 
beings : do you all take His Refuge.” MahEbhErata, 
Vana Parva. 

(/>) The word Yuga ” has been translated as 
age . 

There are 4 Yugas or ages of the world. They are 
in order, Krita, Treta, DvEpara, and Kali. 

In the Krita Yuga virtue (Dharma) was fully 
present in men “ with all four feet ” as it is expressed 
but it diminished by one quarter (one foot) in every suc- 
ceeding age, till in the Kali only one foot of Dharma 
remains. 

Sattva predominated in Satya Yuga, Rajas in 
Treta, Rajas and Tamas in DvEpara and Tamas prevails 
in Kali. 

The Krita age lasts 4,000 years to which a dawn 
and a twilight of 400 years each are added, the same 
items in Treta are 3,000 and 300. In DvEpara 2,000 and 
200 and in Kali 1,000 and 100 years. 

The period of 4 Yugas technically called a Maha- 
yuga or Chaturyuga though commonly a Yuga thus 
lasts 12,000 years. 

The years in this statement are interpreted a« 
divine years consisting each of 360 human years giving 
thus a total of 4,320,000 years in each Mahayuga. 

See Manu 1st Adhyaya, Sipkas 69 et seq. 

Mahabharata III, xii, 826 et seq. 

The usual ^descriptions of the Satya Yuga reveal 
to us a happy state of mankind when life lasted 4,000 
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years when there were no quarrels or wars, when the 
precepts of the Vedas were strictly obeyed, when in 
short virtue reigned paramount. 

In the Kali Yuga just the reverse prevails. There 
is a confusion of castes and Ashramas, the 
Vedas and good conduct gradually fall into neglect, 
all kinds of vices creep in, diseases afflict mankind, 
the term of life grows shorter and shorter and is 
quite uncertain, barbarians occupy the land, and 
people kill one another in continual strife till at the 
end of the Yuga a new Avatara Kalki appears and 
puts an end to vice and then Krita age starts again. 

^ ^ TT I 

II II 

“ He who truly known thus iny Divine Birth and 
workj leaving the. body, does not happen to be 
born again.” (9) 

NOTE 

This is evidently based on the Upanishadic 
teaching that he who knows the Brahman becomes 
Brahman. See Taittiriya-Upanishad, Ilnd valli, 1st 
Anuvaka “ He who knows the Brahman, attains the 
highest Brahman.” Also Mundaka III, 2, 9, “ He 
who knows that Highest Brahman, becomes even 
Brahman.” 

Knowledge here in this stanza does not mean mere 
intellectual assent to a proposition. It is synonymous 
with being and thus it means the highest saving 
knowledge. 

When we shall have the knowledge that an 
Avatara remains ever the pure spirit inspit© of 
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materiality and that his work generates no bondage 
for him, we shall also attain emancipation if the 
material Upadhis have no control over us and if we 
have burnt up the seed of Karma as incuicated in 
Chapter III. 

"isTT || ? o H 

“ Many, from Miiom feelings of affection, fear and 
Anger have departed, who have become full of me, 
who depend on me, and wlio have been purified 
by the penance of knoivledge have come to attain 
niy condition.” (10) 

NOTE 

(a) The expression “ From whom . . . departed,” 
is the same as found in Chapter II, Stanza 56. The 
Stanza is evidently founded on Bri. Ar. Upanishad, IV, 
4, 1 — 7 for which see note on “ Jnana 

See also note at the end of Chapter III* which 
shows that the first preliminary to true kuimledae 
consists in the thought. 

“ All desires, all attachment to the world is 
ignorance and all self-assertion is wrong.” 

(/)) “ Manmayah ’’—who have become full of Me. 

Conf. Taittiriyaka Upanishad, 2nd Valli. Where 
the Brahman is said to be “ Anandmaya ” full of Bliss. 

Also see Vedanta Sutras, 1st AdhySya, 1st 
Pada, Adhikarna 6, Sutras 12 to 19. 

(c) “ Purified by the austeiity or penance of 

knc/ivledge.^' 

Tapas is ordinarily translated penance. 

In ancient times austerities were practised for the 
winning of spiritual powers and for gaining other ends. 
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In Taittiriya Upanishad (III, 1, 5) Tapas is 
described as the means of attaining the knowledge 
of Brahman. It was believed that the soul when 
freed from earthly desires was best able to comprehend 
the Divine and that self-mortification or self-castiga- 
tion was a process of pri)ductive labour. 

Later on it lost this character of winning higher 
powers or obtaining Divine knowledge and was reduced 
to the position of being simply one of the means for 
purification of the mind. See Chapter XVII, Stanzas 
14—19. 

Jnana-Tapas thus means freeing of the self from 
the slavery of the body, severe thinking and energising 
of mind. Compare Mundaka Upanishad, I, 1,9, “ whose 
Tapas consists of thought itself,” 

II 


Knowledge, This seems to be the subject of 
this chapter; see the colophon and the re-iteration in 
almost every stanza which tells, the use of the words 
“ Know ” and its derivatives which I have underlined. 

(f/) “ Have come to attain my condition.” 

Compare Taittiriya, 2nd Valli. 

“ He who knows the Brahman attains the highest 
Brahman.” 

The knowledge of Brahman is not an understand- 
ing of pantheistic doctrines such as can be obtained 
by reading books bearing on the subject ; it is the 
realisation in all senses of the Brahman in life in the 
light of which all material attachments and fetters 
fall away and Karma does not give rise to any bondage. 
Vide (a), {h) and (c) above. 

In ancient times three ways were much in vogue ; 
(a) the way of sacrifices or ritual ; 
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(/>) Asceticism — belief in the efficacy of self- 
mortification as a means of obtaining superhuman 
powers or final salvation or as a means for purification 
of mind ; 

(c) Knowledge — that salvation can bo obtained 
by knowledge only. 

It was this idea in (c) which underlies the present 
sloka. 

Were then those who followed other paths, La., 
of sacrifice and of asceticism to bo denied all grace ? 

Shri Krishna says “ By no means." 

See next stanza. 

^ Jit I 

w ii ? ?. ii 

Wliosoover, in wluittioever manvc^, approach 
me, them do I receive in tlio very same manner. 
In every way, O son of Pritha, men follow in 
my path,” (11) 

NOTE 

The meaning is quite clear namely that those who 
wish for rewards or benefits get the same. Shri 
Krishna makes response to their wishes. If they want 
to attain emancipation, they must have knowledge. 
The other two paths produce the result expected of 
them — for in following those paths — they were in a 
way following His path. 

^fl: m 1 

^ II ? R II 

“ In this world, desiring fruition of their (ritualis- 
tic) works men worship gods by means of sacrifices ; 
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in this world of men, success born out of sacrifices 
conies about (luickly.” (12) 

NOTE 

These two stanzas seem to be put in by way of 
parenthesis. This is the favourite method of the 
author. 

In Chapter TI, Stanzas 47, 48, he referred to Karma- 
Yoga while the subject-matter in hand was Buddhiyoga. 
After just glancing at the Karma-Yoga, the author 
reverted to the subject in hand. 

Similarly in Chapter Til he referred to perfected 
beings when he was treating of Karma-Yoga. The 
same method has been followed here. He introduces 
Tapas and sacrifices by the way while the subject in 
hand is “ Knowledge 

Vide Note at end of Chapter HI wherein it has 
been stated that “ Knowledge burns down the seed 
of Karma 

How does that happen ? In thinking of Karma we 
have reference to 3 things : 

(1) The doer of the deed ; 

(2) the deed itself : 

(3) the motive or cause of the deed. 

Vide Chapter XYIIl, stanza 18. 

Now knowledge should be able to abolish all these 
three before it could be said to burn down the seed. 

The author deals with these questions in the next 
few stanzas. 

m II ? ^ II 

“ The system of the four castes was created by me 
in accordance with and because of the divisions of 
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Gunas and Karinas ; know Me to be its Maker as 
well as Non -Maker.” (13) 

NOTE 

(a) ” Chaturvarnayam system of the four 
castes Brahmanas, Kshatriyas, Vaishyas and S'udras. 
ih) “ Was created by Me.” 

Vid(' R. V. X. 90 (Purushasukta) wherein it is 
stated “ that the mouth of the Divine victim became the 
Brahmana, His two arms were made into the Rajanya 
or Kshatriya, his two thighs became the Vaishyas and 
that the S'udras were born out of His two feet 

Naturally the question arises on what was this 
classification based ? The reply is 

(r) ** On Divisions of Gupas and Karmas.” 

See Chapter III, 27 and 28, in the latter of whicli 
nearly the very same expression is used. 

(d) ** Makrr/' If any one does any work he ascribes 
the work to his self by Ahankara (Ego-Maker) while 
actually according to the language of Philosophy it is 
the delusion or misconception which makes the self 
imagine itself as a personal agent and think “ I see, I 
hear, I slay, I am slain ” whereas the self is incapable 
of Action and acts are those of Prakriti. Similarly 
one ascribes actions to the Lord while actually He is 
“ Non-Maker” or “ Non-doer,” ride stanzas 27 and 28, 
Chapter III, and notes thereunder. 

Stanza 29, Chapter XIII. 

He sees truly who sees all actions to be in every 
way due to Prakriti alone and likewise the self to be 
not the Doer 

See also stanza 19, Chapter XIV. 
stanza 20 below, 
stanza 14, Chapter V. 
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W (1) “ Four castes were created by Me” thus He 
was the Maker. 

(2) “ In accordance with and because of Gu^as 
and Karmas.” 

Thus He was the “ Non-Maker”. 

(f) The stanza does not aim at giving an explana- 
tion of the origin of caste. The context does not 
demand any such explanation. What was evidently 
intended to be conveyed by the stanza was how 
Knowledge abrogates the doer-ship of the doer. 

Vido Note (/>) last stanza. 

((f) As, however, a reference has been made to the 
subject, it is as well to append a short note on the 
division of the Gupas. 

The physical, mental and moral temperaments of 
embodied beings are determined by the dominance of 
some one or other of the three Gupas (Sattva, Rajas, 
Tamas). The dominance of this or that particular Gupa 
in a man’s constitution i« the result of the lives lived 
by him in the previous states of embodiment. 

Thus Gupa of a man’s Prakriti determines his 
fitness for the living of a particular kind of life, 
/.p., for the due performance of particular forms of 
Karma. 

Thus Gupa determines Karma which again in its 
turn determines Gupa. 

Each of these thus becomes both cause and effect. 
Ones character is thus composed of Gupas combined in 
a particular way and comprehends the entire capacity 
for work, moral, intellectual and physical. Karma 
means character as reflected in work as well as work 
suited to such character. Varna includes both character 
and work. 
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There was, they say, no caste system in the Krita 
age, all the people were of one family, universal brother- 
hood prevailed. 

In the Treta, they were divided according to their 
innate tendencies and inclinations (Gu^as) and keeping 
them in view they were expected to acquit themselves 
of their Karmas. 

Those who possessed Sattva in excess were called 
Brahmanas, those who were under the influence of Rajas 
became Kshatriyas, those whose excessive Rajas 
developed Tamas as well as a covering of Sattva were 
called Vaishyas and those who were under the sway of 
Tamas were call S'udras. 

Similarly their occupations were also deflned in 
terms of these guigias. Each one of the castes was to 
discharge only that kind of work which was assigned 
to it as its Sva-dharina and not to meddle with the 
Dharma of others. 

V^tde Chapter 111, Stanza 35. 

*IT ^ ^ ^ I 

^tsf^TJTNTf^ ^^4 ^ ii ? y ii 

“ Works do not contaminate me, nor is there any 
desire in Me for the fruit of work. He who knows 
me thus is nut bound by works.” (14) 

NOTE 

The stanza does nothing more than state how 
“ Knowledge ” abrogates the “ Cause ” of action. 

Vide note (/>), stanza 12 above. 

^ 59#»* I 

ii ii 
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“ Knowing it to bo thus, even ancient aspirants 
after freedom did work ; therefore do you also per- 
form action as was done by the ancients in olden 
times.” (15) 

ft ^ JltfldT: I 

^ II ^ ^ II 

“ What is work, what is no-work ? In this respect 
even sages have been confused. Tlierefore I shall 
teach you what work is, knowing which you will 
become free from evil.” (16) 

*Tft: II II 

“ The (meaning of) work has to be understood, 
and that of mis-work has to be understood, the 
meaning of no-work has to be understood : indeed 
the meaning of work is very hard to bo made 
out.” (17) 

21: =«r ^4 2f: I 

^1 r 3^: 11 \ c 11 

“ He who beholds no-work in work and work in 
no-work is the man of understanding among 
mortals ; he is the finished doer of all work.” (18) 

MOTE 

Work or Action spells bondage. When, however. 
Action does not give rise to bondage and does not 
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forge any fetters it will be “ no-work. ” for it was so 
called in so far as it created bondage. 

We have seen (Chapter III) how work ceases to 
create bondage. It should be done in a spirit of detach- 
ment and of non-reference or assertion and should be 
offered up to the Lord “ To be detached is to be loosened 
from every tic which binds a soul to earth, to lean on 
nothing temporal. To go about our work as soldiers 
go to battle without a care for the consequences, to 
account credit, honour, name, comfort, easy circum- 
stance, human affection just nothing at all when our 
religious obligations require sacrifice of them 

Thus work done in this spirit would be no-work. 
Similarly one should see work in no-work. If one is 
doing no work outwardly or thinks he has renounced 
work and retires it does not mean that his desires have 
been eradicated or that lust of life has ceased and that 
no work is being done ; for if one is mentally doing 
work of the nature which creates bondage though 
outwardly he may be doing no work, he will be forging 
fetters for himself and thus will be deemed to be doing 
work in the ordinary acceptation of the word. 

(/?) “ Mis- work ” moans wrong work, that kind 
of work which is wrongly elected. That work alone is 
one’s duty for which one is fitted by nature. In other 
words duty of man is determined by the Gupas of one’s 
Prakriti. 

Any duty when it is chosen in careless disregard of 
the disposition as well as the effect of the qualities of 
ones Nature is a wrongly elected duty and hence 
“ mis-work 

(c) The stanza does no more than state how 
“ Knowledge ” abrogates Karma,” v/'de. note (6), 
stanza 12 above. 
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^ ^ ?nTF**n: I 

^TNTiil^WlfDT cWTf: qf^ pT: II II 

“ He whose activities are all iinassociated with 
Kama-Sankalpas, whose Karma has boi'n burnt down 
by the fire of knowled^j^e, him tlie wise call a 
sage.” ( 19 ) 

NOTE 

(a) Ka.ina-Sankaipas.” Kama resides in Manas 
{iu’de Chapter ITT, stanza 40). “ Sankalpa” is ordinarily 
any activity of the internal organ (Manas). It has been 
sometimes translated as “ will But to be more exact, 
it means conception, idea, desire, impulse, etc. Hence 
“ Kama-Sankalpas ” mean “ Desire-Impulses 

The Stanza sums up as it were the conclusion at 
which the author has arrived namely : 

“ Knowledge is the great annuller of all acts.” 

Vide notes to stanzas 13-18. 

Ignorance which is but another name for the triad 
(Raga, Dvesha and Moha) and Ahankara has been 
dissipated. 

Knowledge as defined in stanza 10 above is not 
that which is opposed to ignorance, it is in itself the 
cessation of ignorance. Sec below extract from Dvaya- 
tanupassanasutta. 

|| ^ O II 

“ Renouncing all attaclnnont to the fruit of Kanna, 
being ever contented, leaning on nothing (temporal), 
one does nothing at all though engaged in Karma.” 

( 20 ) 
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f^smrrf^ ii R ? ii 

“ Devoid of expectation, who has under his con- 
trol his niind and Atman (senses) who has given up 
appropriating objecrts he incurs no sin performing 
work wliich merely pertains to (the upkeep of) the 
body.” (21) 

NOT£ 

{a) ” Devoid of expectation.” 

See Chapter III, Stanza 30. 

(h) “ Who has given up appropriating objects ” 
because one sees the disadvantages in acquiring them 
or keeping them or losing them or in being attached to 
them. 

Extract from DvayatEnupassanEsutta. 

“ 20. Therefore from the destruction of the 
Upadanas, the wise with perfect knowledge having 
seen what causes the destruction of birth, do not go 
to re-birth. 

Should there be a perfect consideration of the 
Dyad in another way, if, O Bhikkhus, there are people 
that ask so, they shall be told, there is and how there 
is : ‘ Whatever pain arises, is all in consequence of the 
Arambhas (exertions).’ This is one consideration, but 
from the complete destruction of the * Arambhas ’ 
through absence of passion there is no origin of pain,” 
this is the second consideration. Thus O Bhikkhus, 
by the Bhikkhu that considers the Dyad duly, that is 
strenuous ardent, resolute, of two fruits, one fruit is to 
be expected : in this world perfect knowledge, or if any 
of the five attributes still remain, the state of an 
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anagamin (one that does not return). This said 
Bhagavat and when Sugata had said this, the Master 
further spoke : 

“ Whatever pain arises is ail in consequence of the 
Arambhas, by the destruction of the Arambhas, there 
is no origin of pain.” 

“ Looking upon this pain, that springs from the 
Arambhas as misery, have abandoned all the Arambhas, 
birth and transmigrations have been crossed over by the 
Bhikkhu who is liberated in non-exertion (AnUrambha) 
who has cut off the craving for existence (Kama) and 
whose mind is calm *, there is for him no re-birth.” 

^ F^sfq ^ 11 11 

“ Being satisfied with such gains as come of 
themselves, having risen alK)ve the pair of opposites, 
being fn*o from jealousy iind envy, who treats 
success or failure alike, he is not fettered even 
though he performs action.” (22) 

^ 11 II 

“ The whole Karma of that one who performs 
Action for (the purposes) of sacrifice (but) w'hose 
attachments are gone, who is (thus) emancipated, 
whose mind is established in knowledge — gets 
annihilated.” (23) 

MOTE 

What the author has stated goes without saying. 
Vide Chapter III, stanza 9 and notes. 
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Yajna (Sacrifice) was also asked therein to be 
performed without attachment. The bondage which it 
created according to the author (though not according 
to Mimansakas) was thus destroyed. 

Now when the sacrificer is one who is established 
in Knawledije which consumes all Action — finished is 
Karma of sacrifice and all that it implies. 

It is as good as saying ‘‘ Sacrifices are practicaly 
use ess and need not be performed when knowledge has 
been attained 

But the author being too conservative in outlook 
does not say so in so many words though he means to 
say so witli but a soft heart for the old world sacrifices. 
A protagonist of sacrifices, however, comes in view. He 
maintains that it may he that the Dravya-sacrifices may 
be practically useless ; but there are other forms which 
partake more of meditation and contemplation though 
the outward nieclianism of sacrifice? is kept up. They 
may be considered spiritual exercises rather than sacri- 
fices properly so called though the name and shell are re- 
tained *, our author just glances at them in stanzas 24-31. 

They do not appeal to him. He simply does not 
believe in them. He sees them as born cf Karma and 
as such they have no significance for him. He refers 
to them just by the way and discards them as of no 
consequence for thepurpo-e of winning emancipation — 
which was to be won by knowledge and knowledge 
alone. Vide stanza 32. 

^ II II 

“ The offering (is) to Brahman ; Brahman (is) 
the oblation, with Brahman (as the sacrificial 
80 
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instrument) it is offered up, in fire (Brahman) ; by 
(this) Meditation (in the form) of Brahman-sacri- 
fice the Brahman Himself is to be reached by him 
(the sacrificer).” (24) 


NOTE 

Kniiwledije Sacrifice f Brahma • Karma Sarnadhi), 

Sacrifice was a Karma, knowledge was the great 
annulier of Karma. What does then “ knowledge- 
sacrifice ” mean ? 

“ Knowledge ’’ has been defined (ride note at the 
end of the Chapter) as cessation of Raga and Dwesha 
and Moha and as being full of Brahman — in fact being 
one with Brahmam 

It is the knowledge declared of old “ All this 
verily is Brahman — Brahman is this seif". 

“ Sacrifice " which then amounts to knowledge- 
sacrifice will according to this definition be the 
ceremonial ritualistic sacrifice in which the act 
and materials of sacrifice, the giver and receiver of 
sacrifice the goal and object of sacrifice are all the 
one-Brahman. 

See Chapter III, 15. 

Chapter IX, 15 and 16. 

The sacrifice then only is the knowledge- 
sacrifice when the goal to be reached by the sacrifice 
is the one manifest as the doer, the deed and the 
object of work, knower, knowledge and the object 
of knowledge. 

“ The universal energy (Fire) into which the action 
is poured is the Divine, the consecrated energy of the 
giving is the Divine, whatever is offered is only some 
form of the Divine, the giver of th^ offering is th^ 
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Divine Himse’f in Man, the action, the work, the 
sacrifice is itself the Divine in movement in activity.” 

It is the knowledge of the entire unity by means 
of sacrifice. 

slsniTTW ^ tl II 

” Other yogins, ])orform the sacrifice to the gods ; 
others again offer the sacrific.o in fire (Brahman) by 
the sacrifice itself.” (25) 


NOTE 


Sacrifice to the Oodx. See Chapter III, 10-13. 
Such a sacrifice thus ensures mutual giving and receiv- 
ing — mutual helping of the Divine soul in the form of 
gods with the soul of man. By such sacrifices, a man 
acquires a growing fitness for the supreme good. He 
does not consider his life as something apart from the 
Divine life and action — to be held and pursued for its 
own sake. He looks upon his enjoyments as the gift 
of gods — as the Fruit of sacrifice — not due to his egoisti- 
cal selfish working. Such a sacrifice is but just the 
beginning for eradicating selfishness and is looked upon 
as a very inferior one. It does not ensure immortality 
as was supposed by the ancients. Vide Chapter IX, 20- 
21. It is as it were the first rung in the ladder of 
uplift. It represents a desire to join in the Higher 
universal life and its Action {vide Chapter VII, stanza 
30, note on Vijnana). 



^ II Rs, II 
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“ Others offer up (their) senses such as hearing and 
other senses in the fires of restraint ; others (again) 
offer up objects of senses such as sound and other 
objects of sense into the fires of the senses.” (26) 







“Others again offer up all tlie operations of the 
senses and the o])eralions of life-breaths into the 
fire of the yoga of ‘ self-restraint ’ kindled by 
knowledge.” (27) 


NOTE TO STANZAS 26 AND 27 

See Kaushitiki Upanishad, 11, 5, and III, 2 to 9. 
These stanzas represent the Tapo-yajna of the stanza 
28 below. 

Tapas is looked upon as a yajna. 

Sanyama or Atma-sanyama (Restraint) is the fire, 
senses and objects of senses and operations of life- 
breaths are the oblations offered into this fire which 
is kindled b}’^ “ knowledge”. And this Sanyama consti- 
tuted the essence of inenta Tapas (nide Cliapter XVIII, 
16). It is also a Karma — but higlicr than the ordinary 
ritual sacrifice inasmuch as it was an attempt at self- 
mastery rather than any attempt at enjoyment of the 
Fruits of a material sacrifice. But it did not amount 
to “ knowledge ” rather it represented the desire for 
knowledge and fell far short of it. It was at the very 
best a Karma. 

II II 
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‘‘ There are material objects sacrificers, penance- 
pracfcisinj^ sacrific;ors and yo^a sacrificors, vedic 
study sacriticers and knowledge-sacrificers and 
ascetics of rigid vows.” (28) 

NOTE 

(1) “Material object-sacrificers.” See stanza 25 
above. 

(2) “ Penance-practising-sacrificers.” See stanzas 
26 and 27 above. 

(3) “ Vedic study sacrificors." See note attached 
herewith. 

(4) “ Knowledge-sacrificers." See stanza 24 above. 

Ni>t€, — No. (3) above is also called “ sacrifice to 

the Brahman " vide note. Thus (3 and 4) above consti- 
tute Brahma Karma sacrifice. 

The author retains the old SvSdhyaya as the 
Brahman sacrifice and also adds the knowledge sacrifice 
as also constituting the Brahman sacrifice. 

wr siToi siT^sqTJT \ 



“ Sf)nie offer up Inspiration (Prana) (Inward- 
breath) in Apana, (outward breath) Expiration, 
others again offer up (Expiration) Apana in Prana 
(inspiration) and stopping the motions of Prana and 
Apana devote themselves to the practice of control 
of life-breaths.” (29) 

II ^ O II 

“ There are others again who take a very limited 
quantity of food who offer the ingoing breaths into 
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the in-going breaths, all these are indeed such 
knowers of the sacrifice whose sins have been 
destroyed by sacrifice.” (30) 

NOTE TO STANZAS 29 and 30 

Both represent the Prapayama and moderation in 
food-factors of Dhyana-yoga (vide Chapter VI, 27-28) 
and (16 and 17) as sacrifice. 

JTPI |1 B 9 t| 

“ 'Fhese who eat the nectar in the form of leavings 
of .sacrifice go to eternal Brahman ; for him who 
perforins no sacrifice, even this world is not, how 
can then the other be, O best of Kanravas.” (31) 

ii n 

” In this manner Yajnas (Sacrifices) of various 
kinds have been spread out into the mouth of 
Brahman, know them all to he born out of Karma, 
by knowing them to be such, you will get 
release.” (32) 

NOTE 

(a) “ Spread out into the mouth of Brahman.” 

“ Some translate Brahman as Vedas and then 
they say this phrase means ‘ laid down by the Vedas. 
Others take Brahman to mean God 



^ qr^ ^ ii \\ \\ 
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“ O tormentor of your Foes, knowledge-sacrifice 
is superior to Material-objects-sacrifice, O son of 
Pritha, all Karma is finished entirely in knowledge." 

(33) 

NOTE TO STANZAS 31-33 

Stanzas 31-33 show how the meaning of “ Sacri- 
fice ” has been extended. Every act leading to self- 
mastery has been described as a “ sacrifice ” — which 
has thus become quite symbodc and having a psycho- 
logical significance — rather than a physical act. 

“ Know that by reverential prostration, by earnest 
questionings and by attendance ; tliose men -of 
knowledge who know the truth will then teach 
you knowledge.” (34) 

NOTE 

{(i) “ That,” /.c., knowledge, vide stanza 33 to 
which it refers. 

(h) “ Knowledge ” was defined in stanza 10 above. 

Stanzas 13-33 laid down how “ knowledge ” con- 
sumes Action. 

Naturally the question is how that knowledge is 
to be attained. The reply is : “ wait upon a preceptor 
who knows the truth and render service to him. 
Approach him with reverence and after. . , . 

NOTE TO STANZA 28 

“ Svadhyayayajna.” 

See Sata Patha Brahmana XI, 5, 6 and 7. 

Then as to the sacrifice to the Brahman, 
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“ The sacrifice to the Brahman is one's own daily 
study (of the Vedas) (Svadhyaya). The ‘ Guhu ’ spoon 
of this same sacrifice to the Brahman is speech. Its 
Upabhrit is the mind. Its Dhurva is the eye. Its 
Shruva (is) the mental power. Its purificatory Bath 
Truth. Its conclusion heaven 

*‘ . . . An imperishable world does he gain 

whosoever knowing this studies day by day his 
lesson of the veda. Therefore let him study his daily 
lesson.” 

“ The Rik-texts are Mikl-offerings and the Yajus- 
texts are gliee-offerings, the Saman-texts are soma 
offerings and the texts of the Atharvangiras are fat- 
offerings, and thus the gods satisfy him by every object 
of desire and by every kind of enjoyment.” 

See also Ajs'valayana Grihya Sutra, Chapter III, 
which follows the Satapatha quoted above. 

“ There are five great Sacrifices, 

. . . To wit. 

(1) The Sacrifice to beings (Bhutas), 

(2) The Sacrifice to men, 

(3) The Sacrifice to the fathers, 

(4) The Sacrifice to the Gods, 

(5) The Sacrifice to the Brahman.” This last is 
described above. 

(1) “ Day by day one should offer an oblation to 
beings. Thus he performs that Sacrifice to Beings 
(Bhutas).” 

(2) “ Day by day one should offer presents of 
fjuestft up to the cupful of water. Thus he performs that 
Sacrifice to men.” 

(3) “ Day by day one should offer with Svadha up 
to the cupful of water, thus he performs that Sacrifice 
to the fathers,” 
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(4) “ Day by day one should perform with Svadha 
up to the log of firewood. Thus he performs that Sacri- 
fice to the Gods. Reflection pat questions to him to 
ascertain the truth 

Instruction (Updcsha) received from the preceptor 
together with reflection on one’s own part will secure 
one the object in view. 

See in this connection Ghhandogya Upanishad, 
VIII, 8, 4, where the story is given how Indra picked 
up knowledge by reflection and interrogating his teacher 
Prajapati whilst Virochana who had no reflection and 
who put no questions never learnt what true knowledge 
was and all along remained attached to a false doctrine. 

^ II II 

“ Knowing which, O Pandava, you will not again 
thus fall into delusion, by means of which you will 
see all beings in their entirety first in yourself and 
then in Me.” (35) 

MOT£ 

Compare Ishopanishad, verse, 6. “ And He who 

beholds all beings in the self, and the self in all beings.” 

^ 'TTq?^: I 

^ ifM II ^5. II 

“ Even though you are the greatest sinner of all 
sinful men, you will swim across all your sin solely 
by means of the boat of Knowledge.” (36) 

rl«n II ^VS tl 

81 
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“ O Arjuna, as a well lit-up fire reduces all fuel 
to ashes, so the fire of knowledge reduces all works 
to ashes.” (>17) 

ii ii 

“ For in this world, tliere is no purifier like 
K7iowled(je ; that knowledge, in himself, spontane- 
ously obtains in (due) time one who has readied 
excellence by means of yoga.” (38) 

NOTE 

“ Yoga.” There is no indication in the preceding 
stanzas as to what “ yoga ” is referred to in this stanza. 
Might it not mean “ association or contact with those 
who have obtained excellence in knowledge ” ? 

Conf. Translation of Sa±khya Aphorisms of Kapua 
by Dr. Ballantyne, Book IV, Aphorism 24. 

“ Labdhati shaya yogatva Tad vat.” 

See Markandeya-Purana, Chapter XVI, where 
Alarka is stated to have obtained Discrimination 
through simple association with Dattatreya. 

Discrimination manifested itself spontaneously 
merely through simple association. Or it may mean 
the Jhana-Karma-Sannyasa-yoga — subject matter of 
this Chapter and this is more probable. 

(h) “ In (due) time,*' 

Indra obtained knowledge after residing in all for 
101 years with Prajapati, vidf? Chhandogya-Upanishad, 
VIII, 8, 4, referred to above. 

Also see Samkhya-aphorisms referred to above 
Aphorism 19. 
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“Having performed reverence, the duties of a 
student (Brahmacharya) and attendance, one has 
success after a long time (BahukEiat). 

iRt II S.*?. II 

“ He who has Faith, and who is in right earnest 
(at it) and who has restrained his senses, obtains 
knowledge. Obtaining knowledge, he without delay, 
attains great tramiuillity.” (39) 

JfR ^Sf^cf ^ 5T 5?^ II V o || 

“ One who is without knowledge (ignorant) who 
has no Faith, and who is beset with doubts gets 
lost ; neither in this world, nor in the next is there 
any happiness for him who has a doubting 
nature.” (40) 

NOTE 

Compare Saihkhya Aphorisms referred to above. 
Aphorism 29 : 

“ Not in the case of him whose mind is disturbed 
does the seed of instruction sprout as in the case of 
Aja.” “ Malinchetas.” 

II V ^ II 

“ O Dhananjaya, works do not forge fetters for 
him who has cut asunder all doubts by Knowledge 
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and who has extinguished all Karma by yoga ” and 
who is established in himself. (41) 

NOTE 

“ Yoga *’ evidently here means the Jnana-karma- 
SannyUsa Yoga which burns down to ashes all works 
— the subject-matter of this chapter {uide colophon). 
See above stanza 37. 

^ ?RTf^jnss?iTiT; i 

II VR II 

“ Therefore cutting asunder tliis doubt (appertain- 
ing to the Atman) by the sword of Knowledge, 
doubt which is born of ignorance, and which 
abides in the heart, engage in yoga and arise, 
O Bharata.” (42) 

NOTE 

“ Yoga ”=Karma-yoga, see stanza I, Chapter V, 
i.e., the life of appropriate duty appropriately performed 
with no attachment whatsoever to the fruits of work. 


Thus in the glorious Upanishads of the Bhagawad 
Gita, the science of the Eternal, the scripture of Yoga, 
the dialogue between Shri Krishna and Aijuna, the 
fourth discourse, entitled : 

The Yoga of Wisdom 

The famous Nasadiya Sukta, Rig-Veda X, 129, 
(translation by Kaeji) is appended below for ready 
reference. 

1. “ Then there was neither being nor not-being. 

The atmosphere was not, nor sky above it. 
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What covered all ? and where ? by what 
protected ? 

Was there the fathomless abyss of water ? 

2. Then neither death nor deathless existed ; 

Of day and night there was yet no distinction. 
Alone that one breathed calmly, self-supported, 
Other than I was none, nor aught above it. 

3. Darkness there was at first in darkness 

hidden ; 

The universe was undistinguished water. 

That which in void and emptiness lay hidden 
Alone by power of fervour was developed. 

4. Then for the first time there arose desire. 
Which was the primal germ of mind, with- 
in it. 

And sages, searching in their heart, discovered 
In Nothing the connecting bond of Being. 

6. Who is it knows ? Who here can tell us surely 
From what and how this universe has risen ? 
And whether not till after it the gods lived ? 
Who then can know from what it has arisen ? 

7. The source from which this universe has 

risen, 

And whether it was made, or uncreated. 

He only knows, who from the highest heaven 
Rules, the all-seeing lord — or does not He 
know ? ” 

Also see Purusha Sukta, Rig- Veda X, 90. 

Hymn 2 “ Purusha is all this world, what has been 
and shall be.” 

Jnana (knowledge). 

The keyword of this chapter is “ Knowledge ” 
(Jnana). But what is “ Knowledge The essentials 



246 


SHRIMAD BHAGAWAD GITA 


of knowledge arc stated in stanza 10 and arc the 
following : 

(1) Cessation of Raga, Dvesha and Moha, (vitarEga- 
bhayakrodha), destruction of Kama. 

(2) “ Being fu':i of the Brahman.” 

(3) Being entirely dependent upon the Brahman. 

In fact (4) Being one with the Brahman. 

These essentials have again been beautifully sum- 
med up in Sloka 5, Chapter XV as under : 

“ Those who are free from pride and delusion, and 
who have conquered the evil of attachment and who 
arc constantly devoted to Adhyatmavidya, and from 
whom all desires (Kama) have receded and who are 
released from the pair of opposites which go by the 
name of pleasure and pain, etc. — ” — they go, the 
undeluded ones to that place which is inexhaustible. 
“ Knowledge ” has also been described in Chapter XIII. 
(7-11) which see. Here the author has defined “ know- 
ledge ” with a fullness which defies any further 
addition. See also note at end of Chapter III, and also 
notes to stanza 6 and 7 of the same chapter. 

Of, Bri. Ar. Upanishad, IV, 4, 1-7. 

“ A person consists of desires (Kama). And as he 
desires, so he wills, as he wills so he works, as the 
work is done, so it happens.” 

And here there is this verse : “ To whatever 
object a man’s own mind is attached to that he 
goes strenuously together with his deed, and having 
obtained the end of whatever deed he does here on 
earth returns again from that world, to this world 
of action.” 

So much for the man who desires. But as to 
the man who does not desire, who not desiring, 
freed from desires, is satisfied in his desires, or 
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desires the self only, his vital spirits do not depart 
elsewhere, being Brahman, he goes to Brahman. On 
this there is this verse : “ When all desires which once 
entered his heart are undone then does the mortal be- 
come Immortal, then he obtains Brahman. See also 
Mundaka III, 2, 2. ‘ He who forms desires in his mind, 

is born again through his desires here and there. But 
to him whose desires have been fulfilled and who is 
conscious of the true Self (within himself) all his 
desires vanish even here on earth.* ” 

NOT£ 

Buddhist Conception of knowledge. 

“ In the Vedanta, knowledge leads to deliverance, 
in Buddhism-knowledge is deliverance.” 

“ Knowledge which is specific to Indian spiritual 
life possesses this quality. Knowledge in so far as it 
fulfills the function of leading to Salvation — is know- 
ledge par-excidlence the great knowledge.” Every other 
kind of knowledge, however, high it may stand in the 
eyes of the world — is inferior knowledge — a species of 
ignorance indeed if on account of it the sense of the 
Greater knowledge is lost. 

“ The Idea of this salvation-producing knowledge 
was taken over from Brahmanism by the Buddha, but 
as any one who brings to act on one and the same 
re-agent upon totally different bases — obtains totally 
different resultant products in each cases so it was 
here also. In Brahmanism this knowledge of life as 
illusion was brought to bear upon Atman as based 
upon a solid foundation of faith ; with the Buddha the 
knowledge was made to act upon a base of total 
absense of Faith. The substratum here was not 
Atman but the iron law of cause and effect. Hence 
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the wide divergence in the nature of the ultimate 
products : there deification, here cessation and extinc- 
tion as of a lamp whereof the oil is spent.” 

This explains why our author in stanza 10, 
Chapter TV, has emphasised “Knowledge” to mean 
being : 

(1) Full of Brahman, 

(2) Being dependent on Him, 

(3) Being one with Him. 
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RS2TTH fair 3?!^ =? 5iH% | 
q=% ^ II I II 

Arjuna said : 

“ O Krishna, you (first) praise ‘ Renunciation of 
Action ’ and (then) ‘ pursuit of Action ’ ; tell me 
with certainty which one of these two is better.” (1) 

NOTE 

(rt) “ Renunciation of work.” This was incul- 
cated in the whole of Chapter IV which was concerned 
in establishing how “ Knowledge ” which burnt down 
all action was the one thing desirable ; in the last 
stanza of the Chapter, however, a direction was given 
for engaging in action. Hence the question. 

I 

II R II 

Shri Bhagawan said : 

“ ‘ Renunciation of Action’ and ‘ Pursuit of Action ’ 
are both conducive to the highest good ; but of these 
88 
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two ‘ Pursuit of Action ’ is superior to ‘ Renuncia- 
tion of Action (2) 

t W II ^ II 

. . That man should be known as the firm ‘ Re- 
nouncer of Action ’ who does not hate and who has 
no desires ; O you of mighty arms, one who is free 
from the pairs of opposites is certainly released from 
bondage with ease.” (3) 


MOTE 

(a) “ Who does not hate and who has no desires,” 
i.e., who is free from Baga and Dvesha hence free from 
pairs of opposites. In Chapter III all action was 
asked to be done without attachment and attachment 
was defined in stanza (7) as consisting of Baga, Dvesha 
and Moha {vide notes thereto). 

In Chapter IV “ knowledge which resulted in extin* 
guishing all work (hence synonymous with Benunciation 
was defined to consist of Freedom from Baga and 
Dvesha ” vide stanza 10 (Chapter IV). 

Again in Chapter III all work was to be done 
without any idea of ‘ meum ’ and ‘ tuum ’ and was to be 
consecrated to the Lord {vide stanza 30). 

In Chapter IV “ Knowledge ” meant “ being full 
of the Lord,” being dependent on Him alone. {Vide 
stanza 10.) Thus in all essentials Karma-yoga and 
Jnana-yoga (Samkhya), Pursuit of Action and Renun- 
ciation of Action were equal. 

Vide Chapter III, Stanza 3 and notes. Hence 
next stanza. 
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i«P5rT^: ^ Ttel: I 

II y II 

“ Children, not wise men, talk that Saii'.khya and 
yoga are distinct ; one who pursues either of them 
truly and well, obtains the fruit of both.” (4) 

NOTE 

Seo note to stanza (3) above. 

=^21^11=^21: q^ h q!pi 1 % 11 ^ 11 

“The place (position) which is obtained by 
Samkhyas — that also is reached by Yogins ; one 
who sees Saihkhya and Yoga as one, sees truly.” (5) 

Rfiqrd I 

%T3t^ ^ II & II 

“ Renunciation, O you of mighty arms, is hard to 
attain without Yoga ; the sage who is engaged 
in pursuit of Action reaches Brahman without 
delay.” (6) 


MOTE 

Yoga and its derivatives wherever used in the 
stanzas that follow are to be undentood to be used 
in the sense of Karma-Yoga (Pursuit of Action as 
defined in Chapter III). 
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I 

^ II \3 II 

“ He who has adopted a life of work, who is pure 
in nature, who has complete self-control, who has 
conquered his senses, and whose self is identified 
with the self of all beings, does not get stained 
even though he is engaged in work (7) 

^ dTdfdd, I 

I 

Psi^ lufl p5i^ 1*13 f fd II II 

“ The man of Yoga who knows the truth should 
think ‘ I do nothing at all ’ when he sees, hears, 
touches, smells, eats, walks, sleeps, breathes, talks, 
discharges, receives, opens or closes the eyes, holding 
that organs of senses operate in relations to their 
objects.” (8 and 9) 

NOTE 

See notes to stanzas 27, 28, Chapter III, and at 
other places. 

^ H qi^ 'nmftqpjRiT ii ? <> n 

“ He who performs actions casting off all attach- 
ment, dedicating them to the Brahman, is not 
tainted by sin even as the lotus leaf is not (wetted) 
by water.” (10) 
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NOTE 

For the simile given here see Chh. Up., IV, v. 
14th, kh. 3. “ As water does not cling to a lotus 
leaf so no evil deed clings to one who knows it. 

^ m ?2Tq^TSS?T5j:3:^ II ? 9 II 

“ Yogins, casting off attachment, perform actions 
for attaining purity of self, with the body, the 
mind, the understanding or even with the senses 
merely.” (11) 

315^: qjmKOT m f^5j'-:qa li || 

“ The man of yo. 9 a casting off the fruit of 
action, attains everlasting tranquillity ; he who is 
Ayukta gets bound, (because) attached to fruits 
and impelled by Kama (desire).” (12) 

NOTE 

Stanzas 6-12 recapitulate the doctrine of Karma- 
yoga as expounded in Chapter III. 

^ ^ II ? ^ II 

“ Inside the city of nine gates, there abides 
happily the dweller-in-the-body possessed of self- 
mastery, renouncing all actions by the mind, neither 
doing nor causing (anything) to be done.” (13) 
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MOTE 

*' Nine gates ” — the two eyes, the two ears, the 
two nostrils, the mouth, the anus and the generative 
organ. 

The city of nine gates is thus the body. With 
this stanza begins the recapitulation of Jnana-Yoga 
or in other words Renunciation of works. 

^ JT mfh R3: I 

^ II ? V II 

“ Neither doer-ship (agency) nor works — nor 
contact with the fruits of work is created by the 
Lord for the people. Nature (Prakriti = Sva-bhava) 
only works.” (14) 

^ ^ || II 

“ The Lord does not receive sin of any body, 
nor does he receive merit (of any body). Knowledge 
is covered over with ignorance, therefore cree.tures 
get deluded by it (ignorance).” (15) 

II U II 

“ But the knowledge of those whose ignorance 
has been destroyed by knowledge, shows forth, like 
the sun, that Supreme.” (16) 
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“ Having That in mind, making That their self, 
abiding in That, and holding That as the supreme 
goal, those whose sins have been washed away by 
knowledge, attain (that state) wherefrom there is 
no return.” (17) 

^ qf^dT; || U II 

“ The wise look alike upon the Brahmana who is 
well possessed of learning and humility, on a cow, 
on an elephant, and also upon a dog and a S'vapaka 

(Chandala).” (18) 

H ^ %dT: II II 

“ Even here (in this world) is the world (Sansara) 
conquered by them whose mind is fixed in (this) 
sameness-of-treatment-to all ; as the Brahman who 
is without any blemish is same to all, therefore they 
are fixed in Brahman.” (19) 





ftaRT: II II 


“ A man of steady mind who knowing the 
Brahman is abiding in Brahman, who is undeluded, 
should not feel elated on obtaining agreeable and 
pleasant things nor should he feel distressed when 
disagreeable and unpleasant things befall him.” (20) 

HOTB 


Conf. Chapter II, Stanza 56. 
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5niw^N?i^wrT I 

5ra%f3Tj)Fn II ^ ? II 

“ One whose self is not attached to external 
objects of contact obtains happiness that is in (one’s) 
self, and joining one’s self to Brahman by concentra- 
tion of mind, one obtains indestructible happiness.” 

( 21 ) 

?r ^3 ^ II II 

“ For verily the enjoyments which are bom of 
contact — are indeed sources of pain, O Arjuna, they 
have a beginning and an end ; a mse man does not 
take delight in them.” (22) 

^ II II 

“ He who (even in this w^orld) before leaving his 
body is able to bear the forceful impulse bom of 
desire and anger he is the ‘ Yukta ’ and he is a 
happy man.” (23) 

21 : | 

^ II II 

“ The yogin whose happiness is within (himself), 
whose delight is within himself, and whose illumi- 
nation (light of knowledge) is all from within him- 
self, becoming one with the Brahman attains 
Brahma-Nirvana.” (24) 
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MOTES 

(a) “ Brahma-Nirvana.” See notes to stanza 72, 
Chapter II. 

The author recapitulated the main essentials of 
Karma-Yoga as defined in Chapter III, in stanzas 6-12 
and re-stated Jnana-Yoga as defined in Chapter III in 
stanzas 13-22 and has stated in stanzas 23, 24, 25 and 
26 that the goal obtained by a Karma- Yogin is the 
same as is obtained by a Jnana-Margi. 

ii ii 

“ Those seers whose impurities have all been 
destroyed, who have cut asunder all doubt, who are 
self-restrained, and who are intent on the (;ood of 
all beings — they obtain Brahma-Nirvana.” (25) 

II & II 

“ To the striving aspirants who are free from 
desire and anger, whose minds are well controlled, 
and who have knowledge of the self, (to them) the 
Brahma-Nirvana is close at hand on all sides.” (26) 

^ ll II 



?T: II ^ II 

“ The muni (sage who keeping out external 
contacts, and directing the visual power to the 
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middle-point between the eye-brows and making 
the inward vital breath and the outward vital 
breath even, and passing them through the inside 
of the nose, restrains senses, mind and Buddhi 
(understanding), whose highest goal is final emanci- 
pation, from whom desire, fear and anger have 
departed, he is indeed a liberated person at all 
times.” (27 and 28) 

^ ^ m II II 

“ He knowing me to be the enjoyer of all sacri- 
fices and penances, the Great-Lord of all the worlds 
, and the friend of all beings attains tranquillity.” (29) 
NOTE TO STANZAS 27, 28 AND 29 

Compare BrihadAranyaka-Upanishad, IV, 4, 23, 
which is as follows : 

“ 23. This has been told by a verse (Rik) ; ‘ This 
eternal greatness of the Brahman d oes not grow larger 
by work, nor does it grow smaller. Let man try to find 
(know) its trace, for having found (known) it, he is not 
sullied by any evil deed.’ 

” He therefore that knows it, after having become 
quiet, subdued, satisfied, patient, and collected, sees 
self in Self, sees all as Self. Evil does not burn him, 
he bums all evil. Free from evil, free from spots, free 
from doubt, he becomes a Brahman ; this is the Brahma- 
world, O King, thus spoke Yajna-valkya.” 

And also verse 22 : 

“ And he is that great unborn Self, who consists 
of knowledge, is surrounded by the PrApas, the ether 
within the heart. In it there reposes the ruler of aU, 
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the Lord of all, the king of all. He does not become 
greater by good works, nor smaller by evil works. He 
is the Lord of all, the king of ail things, the protector 
of all things. He is a bank and a boundary, so that 
these worlds may not be confounded. Brahmanas seek 
to know him by the study of the Veda, by sacrifice, by 
gifts, by penance, by fasting, and he who knows him, 
becomes a Muni. Wishing for that world (for Brahman) 
only, mendicants leave their homes.” 

“ Knowing this, the people of old did not wish for 
offspring. What shall we do with offspring, they said, 
we who have this Self and this world (of Brahman) ? 
And they, having risen above the desire for sons, 
wealth, and new worlds, wander about as mendicants. 
For desire for sons is desire for wealth, and desire for 
wealth is desire for worlds. Both these are indeed 
desires only. He, the Self, is to be described by ‘No, 
no ’ 1 He is incomprehensible, for he cannot be com- 
prehended he is imperishable, for he cannot perish ; 
he is unattached, for he does not attach himself *, un- 
fettered, he does not suffer, he does not fail. Him (who 
knows), these two do not overcome, whether he says 
that for some reason he has done evil, or for some 
reason he has done good — he overcomes both, and 
neither what he has done, nor what he has omitted to 
do, burns (affects) him.” 

See also in this connection Vedanta-Sutras, I, 
Adhyaya 1st. Pada Sutra I commentary by Shankara, 
where the antecedent conditions for knowing Brahman 
are stated to be : 

(1) Discrimination of what is eternal and non- 
eternal. 

(2) The renunciation of all desire to enjoy the 
fruit of one^s actions both here and hereafter. 
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(3) The acquirement of tranquillity which corres- 
ponds to “ from whom desire, fear and anger have 
departed ” of verse 28. 

(4) Self-restraint =“ who has restrained his senses, 
mind, and Buddhi."’ 

(5) Attention and concentration of the mind — 

“ Keeping out . . . nose.” 

(6) Desire of final release— “ whose highest goal is 
final emancipation.” 

Our author has thus paraphrased in his own 
words the purport of the Bri. Ar. Upanishad as laid 
down in verses 22 and 23 above quoted. He believes in 
Jnana which he defined in IV, 10 and in the stanzas 
above and which he re-states here as “ Freedom from 
desire, fear and anger ” which corresponds to the 
“ Shanta ” of the Upanishad. See also Chapter II. 

“ Danta ” of the Upanishad is paraphrased into 
“ who has controlled his senses, mind and Buddhi 

“ Samahitah ” of the Upanishad means “ concen- 
trated, collected ” and this suggests to the author 
“ Pranayama ” which is a means towards that end. 
Of course one who practises these means along with 
others stated in regular order above is a “ Samahitah ” 
“ Muni ” is directly taken from Br, Ar. Upanishad, 22, 
where the other means “ sacrifices, penances, gifts, and 
fastings ” are also laid down. 

Our author has no faith in “ Sacrifices and 
penances ” as has been pointed out before as means 
towards emancipation, vide stanza 10, Chapter IV, 
but he has a soft heart for them as already stated, 
vide notes to Chapter IV. He therefore makes the 
Lord “ partaker of sacrifices and penances ” and 
does not state them as means for attaining Bliss. 
'' Maheshwara ” seems to have been suggested by 



CHAPTER V 


261 


‘ Sarvoshwara ” used in this Brahmana of the Upani- 
shad (IV, 4, 22). 

The author thus adumbrates the Dhyana-Yoga 
which he deals with fully in Chapter VI which is 
founded on the Upanishadic passages quoted above — 
which it simply paraphrases, as will bo evident from 
the notes to various stanzas of that Chapter. 


Thus in the glorious Upanishads of the Bhagawad 
Gita, the science of the Eternal, the scripture of Yoga, 
in the dialogue between Shri Krishna and Arjuna, the 
fifth discourse, entitled : 


The Yoga of the Renuncjation of Action 



CHAPTER VJ 

»(t»rjRT55n^ I 
^ ^ *T; I 

^ =sf 4t»ft =5r ^ Or^fir^ ii ? ii 

Shri Bhagawan said : 

“ He who does work which ought to be done, not 
depending upon the fruit of work, he is the renoun- 
cer (Sannyasi) as well as the Yogin, not he who is 
devoid of sacred fire nor he who is actionless.” (1) 

NOTE 

See Manu VI, 43 “ He shall neither possess a fire.” 

One of the characteristics of a Sannyasi (an ascetic) 
according to ancient rules, was not to possess a sacred 
fire — which was obligatory upon all other classes. 
When one became a Sannyasi, he had to renounce this 
primary obligation. 

The author seems to say that the true characteristic 
of a Sannyasi should be renouncing the fruit of action. 
His mere giving up of sacred sacrificial fires may be 
an outward sign — but is no index of the change of 
heart — which should be there before one becomes a 
Sannyasi. 
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JT U^^RcRIf^ %ft W.«P{ II =l II 

“ That which they call Renunciation, know that 
to be Yoga, no one who has not renounced Sankalpa 
(desire) becomes a Yogin (2) 

NOTE 

These two stanzas re-iterate what has been 
clearly expounded in Chapter V, viz., that theoretically 
speaking, a Jnani (Sannyasi) and a Karmi [vide 
Chapter III for definition) are both equal and that the 
goal reached by Karma-yoga is no other than the one 
reached by Jnana. 

^ Wi: II I II 

“ For a Muni (Yogani Arurukshu) Karma is 
said to be the means ; for tiiat very same Muni 
(YogSrudh) tranquillity of mind is said to be the 
means.” (3) 

NOTE 

We have purposely left the two words “ Yogam 
Arurukshu ” and “ Yogft-rudha ” untranslated for it is 
their literal translation which has been the cause of 
so much confusion. We shall, however, try to explain 
them and give their exact significance. The stanza, 
be it noted, is, as it were, an aphorism which digests 
and condenses nearly all that has been said in the 
famous passages of the Br. A. Upanishad, IV, 4, 22 
and 23, translation of which has been given under 
stanza 29, Chapter V. 
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The subjective case of the verb “ Vividishanti ” 
of the passage of Br. A. Upanishad is “ Jijnasu Vivi- 
dishta ”) which corresponds to Yogam Arurukshu of 
our stanza. 

“ Brahmanas seek to know him by the study 
of the Veda, by sacrifices, by gifts, by penance, by 
fasting and he who knows him becomes a Muni.” 
How “ Vividishta ” has become “ Yogam Arurukshu ” 
will become evident from the following quotation from 
Shri-Bhashya, IV, I, 1 (Vedanta Sutras). “ The meaning 
of scripture is fulfilled only by repeated acts of know- 
ledge “ On account of teaching,” because the 

teaching of scripture is conveyed by means of the 
term “ knowing ” which is synonymous with meditating 
(Dhyana-Upasana). That these terms are so synony- 
mous appears from the fact that the verbs vid, upas, 
Dhyai are in one and the same text used with re- 
ference to one and the same object of knowledge. 
A text begins, e.f/., “Let him meditate (upasita) on 
mind as Brahman” and concludes “he who knows 
(veda) this, shines warms, etc.” (Chh. Upanishad, III, 
18). In the same way the knowledge of Raikva is 
at first referred to by the term vid “ Ho who knows 
(veda) what he knows is thus spoken of by me ” and 
further on by the term “ upasa ” “ teach me the deity 
on which you meditate ” (Chh. Up., IV, 1, 2). Similarly 
texts which have the same meaning as the text 
‘ He who knows Brahman reaches the Highest, viz.^ 
* The self should be seen, be heard, be reflected on, 
be meditated upon (nididhyasitavya) * — ‘ Then he sees 
him ‘ meditating ’ (Dhyayamana) on him as without 
parts ’ (Mundaka Upanishad, III, 1, 8) and other texts 
use the verb Dhyai to express the meaning of vid. 
Now Dhyai means to think of something not in the 
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way of. mere representation but. in the way of continued 
representation. And Upasa has the same meaning ; 
for we see it used in the sense of thinking with unin- 
terrupted concentration of the mind on one object. 
We therefore conclude that as the verb vid is used inter- 
changeably with Dhyai and Upas the mental activity 
referred to in texts such as ‘ He knows Brahman ’ and 
the like is an oft-repeated continuous representation.” 

Our chapter, as the colophon shows, deals with 
Dhyana-yoga or simply yoga (mental concentration and 
meditation). Therefore “Yogam Arurukshu ” in the 
above stanza is to be taken in the same sense as “ Vivi- 
dishta ” above. The means indicated for such a one 
are “ study of the vedas, sacrifices, gifts, penances, and 
fastings ” — the great category of Karma as understood 
by the ancients which the author has indicated by 
using the generic word Karma for all of them. See 
also Note on Vijnana, Chapter VII. Similarly in the 2nd 
half of the stanza, “ Yogarudha ”==“ Evamvit ” of IV, 4, 
23, and thus only a Jnani {vide note to Stanza 4 below) 
and the means indicated are “ ajter having become quiet 
(shamta), subdued (Danta), for him satisfied (uprata), 
patient (Titikshu), and collected (Samahita) ” which 
our author has simply referred to by the word 
“ Shama 

As we proceed with our study of this chapter, 
it will become clear, that a major portion of this 
chapter is entirely based on these two passages of the 
Bri. Ar. Upanishad which are simply paraphrased. 

(b) Muni 

One who exclusively and persistently fixes his 
thoughts on the Brahman so as to attain to the mode 
of knowledge called meditation.” 

See Vedanta-Sutras, IV, 4, 46-47 (Sfri*Bhashya). 

84 
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(c) For a full exposition of the Br. A. Upanishad 
passagres referred to above see Vedanta-Sutras, III, 4, 
26, 27 et seq. 


^ JT 



» II 


“ When one does not get attached either to the 
objects of senses or to works and when one renounces 
all Sankalpas (desires) he is then called a Yoga- 
Arudha.” (4) 


NOTE 

The author thus defines “ Yoga-arudha ” as one 
who possesses both the equipment and qualifications 
of a Karma- Yogin (first half of the stanza) and of a 
Jnani (second half of the stanza). Therefore one who 
wishes to be a yogin (man of mental concentration and 
meditation) must first have theoretically speaking the 
equipment of a Karma-yogin and a Sannyasin as 
explained in Chapters 3 and 4. 

Broadly speaking a yoga-rOdha, then, corresponds 
to a jnani, one who duly knows. Stanza 4, simply 
condenses in general terms what is set forth rather 
fully in the Upanishadic passage reproduced below : 

Knowing this^ the people of old did not wish for 
offspring. What shall we do for offspring, they said, 
we who have this self and this world (of Brahman) and 
they having risen above the desire for sons, wealth and 
new worlds, wander about as mendicants. For desire 
for son is desire for wealth, and desire for wealth 
is desire for worlds. Both these are desires only.** 
(Bri.-Ar. Upanishad, IV, 4, 22.) 
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A yoga-rQdha is thus one who has only knowledge, 
having knowledge, he is then to practise Sama, Dama, 
etc., as laid down in Bri. Ar. Upanishad, IV, 4, 23, and 
when he has practised all these stops, he then becomes 
a yogin and not before. It was for this reason that the 
author defined yoga-rtidha in this stanza. But ignoring 
his definition, the commentators have taken yoga-rfidha 
in the sense of one who has become a perfect adept 
(yogin) which was far from the author’s mind. A 
Yogam-Arurukshu— a jijnasu. A Yoga-.Rudha=jnani. 
When a jnani practises Sama, Dama, Uparati, Titiksha 
and S'amadhi he then becomes entitled to be called a 
yogin. 

See also Note on “ Vijnana ” at end of Chapter VII. 

3TT^ TO# II 'A II 

“ Ono should uplift one’s self through one’s self, 
but should not cause one’s self to sink down in ruin ; 
for one is indeed one’s own friend and one is indeed 
one’s own enemy.” (5) 


NOTE 

See next stanza which explains this. 

II ^ II 

“ To him who has subjugated his self by his self, 
his self is a friend, but to him who has not restrain- 
ed his self, his own self behaves inimically like an 
enemy.” (6) 
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NOTE TO STANZAS 5 AND 6 

(a) The two stanzas mean nothing more than this 
that by a course of mental and physical training, the 
self can attain to a state of bliss which is the prelude 
to the final deliverance and this is the chief character- 
istic of Yoga. 

(/;) See Dhammapada, verses 379-380. 

379. Rouse thy-self by thy-self, examine thy- 
self by thyself, thus self-protected and attentive wilt 
thou live happily O Bhikshu.” 

380. “ For self is the lord of self, self is the 
refuge of self, therefore curb thyself as the merchant 
curbs a noble horse.'* 

i 

m JTHFTiTMm: II o || 

“The Supreme self of one who has subjugated his 
self and who ivS tranquil, is collected in (conditions 
of) heat and cold and (of) pleasure and pain and 
similarly of honour and dishonour.” (7) 

NOTE 

(a) “ Who has subjugated his self ” corresponds to 
the “ Danta ” (subdued) of the Upanishadic passage 
referred to above. 

(//) “ Who is tranquil ” corresponds to the “ Shanta ” 
(quiet) of the same passage. 

(c) “ Collected ” or concentrated ” corresponds 
to the ** collected ” (Samahitah) of the same passage. 

id) “ In conditions of heat and cold ” corresponds 
to the “ Titikshu ” (patient in suffering) of the same 
passage. 
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' (e) “ Paramatman.” For this sec Chapter XIII. 
stanza 22 : 

** The supreme spirit in this body is called onlooker, 
reflector, supporter, enjoyer, the great Lord and the 
Supreme Self (Paramatman) also.” 

(f) See also the following from Mrs. Rhys Davids’ 
“ Buddhist Psychology ” : “ The proximate object of 
the higher life is described as Vinaya (discipline) 
Sanyama (restraint) attanam Damcti, Sameti, taming, 
harmonising one’s self and guarding the gates 
of sense.” 

3^ qrift ii 

“The Yogin whose self is contented in knowledge 
both higher and lower, who is absolutely changeless, 
and who has conquered the senses, and to whom a 
clod of earth, a stone and gold are all alike (in 
value), he is said to be truly the Yukta 
(Yogin);’ (8) 

NOTE 

This is an adaptation of Mundaka. III. 2, 5 and 6. 

“ Samprapyainamrishyo J no natriptcih kritatmano 
vitragah, prashantah, Te sarvagam sarvatah prapya 
dhira Yuktatmanah sarvamevavishanti ” (5) “ Vedanta- 
vijmina sunishchitartha Sannyasayogat Shuddhasattvah 
Te Brabmalokeshu parantakale paramritat pari- 
muchyanti sarve ” (6). 

(5) "When they have reached him (the self) the 
sa^es become satisfied through Knowledge (Jnanatripta) ; 
they are conscious of their self, their passions have 
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passed away, and they are tranquil. The wise 
having reached him who is omnipresent everywhere, 
devoted to the self (Yuktatmanah) enter into him 
wholly. 

(6) “ Having well ascertained the object of the 
knowledge (Vijnana) of the Vedanta, and having 
purified their nature, by the Yoga of renunciation, all 
anchorites enjoying the highest immortality become 
free at the time of the great end (death) in the world 
of Brahma.” 

S II II 

“ He who is equally disposed towards well-wishers, 
friends, enemies, and those who are indifferent, 
towards impartial persons, and to those who are 
objects of hatred, relations, virtuous and wicked 
persons he is specially excellent.” (9) 

NOTE 

See below stanzas 29, 30, 31. 

^Trrf^^rin in o n 

“ A Yogin resorting to a quiet and a solitary 
place and being all alone, should constantly apply 
himself to the (practice of yoga) unth his mind 
and self under control without expectations and 
not accepting anything but that which is absolutely 
necessary. (Aparigraha).” (10) 
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NOTE 

“Yunjita” is derived from the root “Yuj 
Samadhau ” (in the sense of concentration) hence 
the translation apply himself to the practice of 
Yoga 

In order to practise this concentration one has to 
see that there may be no disturbance, hence the first 
requisite is stated to be the selection of a quiet place. 

ii ?? ii 

TR; fRT I 

II ?. ^ || 

“ Fixing his seat firmly in a pure place neither 
too high nor ttx) low, spread over with cloth, deer- 
skin and the Kusa grass, and there seated on (that) 
seat, making kin mind oiw-pointed, with the workings 
of the mind and senses under control, one should 
carry on (the practice of) Yoga for self-purification.” 

(11 and 12) 


NOTE 

(a) “ Fixing his seat . . . pure place 

Conf. S^vetashvatara Upanishad, II, 10. 

“ Let him perform his exercises in a place, level, 
pure, free from pebbles, fire, dust, delightful by its 
sounds, its waters and borders, not painful to the eye, 
full of shelters and caves.” 

“ Asanam ” forms one of the Angas of Patanjali's 
Yoga Sutras. 
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1W: I 

^T^Ji ^ ^5i«n5r^^Ji. II ? ^ II 

q^IRIT^JiT f^: I 

W\: || ? v ll 

“ Holding his body, head, and neuik erect (even) 
unshakeahle and firm, looking at the ti]) of his nose, 
without looking about in (any) direction with a 
tranquil self, devoid of fear, observing well the 
vow of abstinence and celibacy and restramiu(/ 
his mind, having Me in his mind,, looking upon 
Me as suprtmie, he should sit down engaged in 
Yoga.” (13 and 14) 


HOTE 

{d) “ Holding his body . . . erect.’' Compare 
S'vetashvatara Upanishad, II, 8. 

“ If a wise man hold his body, with its three erect 
(chest, neck and head) and turn his 'senses with the 
mind towards the heart, he wi)i then in the boat of 
Brahman cross all the torrents which cause /mr.” 

(/d “ Looking at the tip of his nose.” This is an 
illustration of ‘‘ Dharana ” of the systematised Yoga- 
Sutras, vide III, I, commentary by Vyasa. 

(c) “ With a tranquil self ” compare stanza 
7 above. 

(d) “ Devoid of fear.” 

See stanza 28, Chapter V. 

(e) “ Observing well the vow of the Brahmacharinv” 
“ Brahmacharya ” is one of the factors of “ Yama ” 

laid down in the Yoga Sutras. See II, 30. • 
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It was also inculcated by the Upanishads as a 
factor of Yoga. 

See Chh. Upanishad, VIII, 4 and 5 Khandas. 
“And that world of Brahnfen belongs to these only who 
find it by ‘ abstinence ’ (Brahmacharya) for them there 
is freedom in the worlds.” That it is one of the 
primary factors of Yoga is clear from Chh. Upanishad, 
VIII, 5 (the whole of it). 

See also Pras'na-Upanishad. 

II 

“ By applying himself constantly to the practice 
of Yoga the Yogin with the well-controlled mind, 
attains that tranquillity which culminates in 
Nirvana — which is established in Me.’* (15) 

NOTE 

“ Nirvana ” see notes to stanza 72, Chapter IL 
According to the Buddhists “ meditation is the up- 
soaring of the mind which rises from ecstacy to ecstacy 
until it attains not some sphere where it can live in 
bliss but a state which is in itself satisfying and all-com- 
prising Our author differs from them. He says that 
Nirvana by itself is nothing except that it be union 
with the Lord. (See Introduction as well.) 

^ =^T#r II H II 

“ O Arjuna, Yoga is not (possible) to the person 
who eats too much, nor to liirn who does not eat at 
all, nor to him who is addicted to too much sleep, 
not surely to him who is ever awake.” (16) 

36 
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NOTE 

“ Nor to him who does not eat at all.” Here the 
author controverts “ Anilshken ” of the Bri. Ar. 
Upanishad, IV, 4, 22. * 


^ 5;^ II II 


‘'Yoga destroys all pain for him whose food and 
mode of livelihood are properly regulated, whose 
activity in all works is properly regulated, whose 
sleeping and walking are properly regulated.” (17) 


NOTE 


Buddhism has similar injunctions vide Dhamma- 
pada, Stanza 8. See also Majjhima Nikaya (1, 272 
pt seq). “ The Ideal Recluse.” Extract attached here- 
with! 

“What is ahead of you? — You must train your- 
selves (272) in deed — in word — in thought — and in mode 
of livelihood — to be pure and frank and open, without 
flaw and without reserve, yet not so as to be puffed 
up and to run down others. It may be that, feeling 
yourseives to be thus trained, as well as conscientious 
and scrupulous, you may rest content in the idea that 
each successive stage (273) is enough, that you have 
done enough . . . Something still ahead. 

What is ahead ? You must train yourselves to 
guard the portals of the senses. When with the 
eye you see a visible shape, you must resolve not 
to be taken with its detailed marks and signs, 
since, uncontrolled, the eye might lead to appetite 
and distress, and to evil and wrong states of conscious- 
ness ; your resolve will be to control the sense of 
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sight, to keep watch and ward over it, and to bring 
the eye under control . . . And similarly with all 

the other senses . . . It may be that, with each 

fresh achievement in turn, you may rest content in 
the idea that each successive stage is enough, that 
you have done enough, . . . Something still ahead. 

What is ahead ? — You must train yourselves to 
moderation in food, ittkiinj j'ond witli deliberate 
purposefulness, not for pleasure or deliglit, not for 
ostentation or display, but only to the extent required 
to support' and maintain the body, to shield it from 
hurt, and to foster the higher life — with the resolve 
on your part to destroy the old feelings and not to 
allow any new feelings to arise, to the end that the 
blameless lot may be yours and well-being. It may 
bo that — feeling you are conscientious and scrupulous, 
pure in deed, word, thought and mode of livelihood, 
and moderate in food — you may rest content in the 
idea that this is enough, that you have done enough 
. . . Something still ahead. 

What is ahead ? — You must train yourselves to 
vigilance. Purge your hearts of besotting states of 
consciousness — by day as you either pace to and fro 
or are seated — in the first watch of the night (274) 

as you either pace to and fro or are seated ; — in the 

middle watch of the night as you lie couched lion-like 
on your right side, foot resting on foot, mindful and 
self-possessed, with your thoughts set on the appointed 
time to get up ; or, again, during, the last watch 
of the night when you have risen and either pace 

to and fro or are seated. It may be that — feeling 

you are conscientious and scrupulous, pure in deed, 
word, thought, and mode of livelihood, moderate in 
food, and resolute in vigilance — you may rest content 
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in the idea that this is enough that you have done 
enough . . , Something still ahead. 

What is ahead ? — You must train yourselves to 
he mindful and self-possessed, — in going out or coming 
back, in looking ahead or around you, in stretching 
out your arm or in drawing it back, in wearing your 
robes or carrying your bowls, in eating or drinking, 
in chewing or savouring, in attending to nature's 
wants, in walking or standing or sitting, asleep or 
awake, in speech or in silence. It may be that — 
feeling you arc conscientious and scrupulous, pure in 
deed, word, thought, and mode of livelihood, moderate 
in food, resolute in vigilance, and also mindful and 
alert — you may rest content in the idea that this is 
enough, that you have done onougli, that you have 
realised the recluse's ideal, and that you have nothing 
still ahead of you to accomplish. But I say unto 
you, and rejoin, that, in your quest for recluse-ship, 
you must not fall sliort of the recluse’s ideal, while 
there is something still ahead. 

II ? C II 

“ When the woll-controllod mind abides in the 
Self alone, then one becoming free from desire in 
relation to all objects of desire, is called a man of 
Yoga.” (18) 

NOTE 

Compare Br. A. Upanishad, IV, 4, 23, quoted in 
full under stanza 29, Chapter V. 

iftqt ^ i 
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“ As a lamp-flame standing in a windless place 
does not shak(^ that is declared to be the parallel 
for a Yogin who hats his mind under his amirol and 
who is ongag(!d in practising Yoga -abstraction,” (19) 

m II c. II 

‘‘ That, wlirroin tlie mind (fully and covvpieteiy) 
restrained by tlu' practice of Yojj^a, ceases to operate, 
and wlicrein one further becomes delipjhtod indeed 
by seeing the self, through the self in (one’s) self.” 

( 20 ) 

NOTE 

faj Nirudham, According to Yoga-Sutras: “There 
is another kind of Chitta, as with all ordinary people, 
in which concentration is only possible for a time- the 
mind remaining steady on one thing for a short time, 
leaves that off and clings to another and so on. 

This is called the Vikshipta (unsteady) stage of 
mind. As distinguished from those there is an 
advanced stage of Chitta in which it can concentrate 
steadily on an object for a long time. This is the 
ekagra stage (sec stanza 12 above). There is a still 
further advanced stage in which the Chitta processes 
are absolutely stopped. This happens immediately 
before Mukti and is cailea the ‘ Nirudha ’ (cessation) 
stage of Chitta, 

The purpose of Yoga is to achieve the conditions 
of the last two stages of Chitta 

(h) “ Ceases to operate ” (upramte). Compare Br. 
A. Upanishad, IV, 4, 23, where “ uprati ” (complete with- 
drawal) or (cessation) is laid down as one of the means 
before complete concentration is attained. 
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II 5 ? II 

“ That, wherein (one) experiences that infinite 
happiness, which is supersensuoiis and yet compre- 
hensible by the. intelletit, and staying wherein one 
does not move away from the truth.” (21) 

q ?55v:qi ^TlfH rf^I: | 

q || || 

“ Acquiring which, one does not consider any 
other acquisition superior to it, and on being esta- 
blished in which, one is not shaken off even by 
great misery.” (22) 

MOTE 


Again see Br. A. Up., IV, 4, 23. This is a para- 
phrase of Samarat used tlierein. 

?T fqqjqq %qtsf5|^%rWT II II 


“ Know that goes by the name of Yoga in which 
there is severance from all connection with pain, 
that Yoga should be practised with determination 
with a mirul devoid of despondency." (23) 

qqlM^^qinq fq^q Bjpqq: n rv ii 



qq: f^qr q ^jqqq; ii n 
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“ Giving up all desires born of Sankalpas in their 
entirety and controlling the whole group of senses 
on all sides by means of the Marian only, one should 
by slow steps sfop the outtvard working of the mind 
with a determined will coupled with courage, and 
fixing the mind upon the .self, he should not think of 
any thing whatsoever.” (24 and 25) 

NOTE 


See Br. A. Upanishad, IV, 4, 22 and 23. 


“ Whithensoever the Manas (which is) flitting and 
unsteady moves out, having restrained it from 
thithersoever one should bring it under control with- 
in his self.” (26) 

NOTE 


Compare Br. A. Upanishad, IV, 4, 22 and 23. 
iRIFdRJfH ^ I 

II Rvs II 

“ Indeed, there comes supreme happiness to a 
Yogin with a tranquillised mind, whose Rajas 
(passion) has allayed, who has become Brahman and 
who is free from sin.” (27) 

NOTE 


See Br. A. Upanishad, IV, 4, 22 and 23. 

(a) “ tranquillised mind ” see note {b), stanza 7 
above. 
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(/)) “whose rajas has allayed Viraj a of the 

Upanishad. 

(r) “ who has become Brahman “ Brahma Bha- 
vati ” of the Upanishad. 

(fi) “ free from sin ’’“^V'ipapa of the Upanishad. 

h?tssci?tH i 

II II 

“ The Yo^in who is fr(‘(‘ from sin who constantly 
thus })ractises Yoga, easily enjoys tlu' infinite blias 
contact with Brahman.” (28) 

NOTE 

See notes to stanza 27. 

ii ii 

“ He who has devoted his self to Yo^a, who looks 
alike upon all, sees his self as existing in all beings 
and all beings in the self.” (29) 

NOTE 

See Br. Ar. Upanishad, TV, 4, 22 and 23. 

“ Atmani eva Atinanam Pashyati, Sarvam atmanam 
Pashayati.” 

m qi =q i 

m\i q qnRqjfii q q q q qon?qfq n ^ o n 

“ He who secs Me everywhere and also sees all 
in Me, to him 1 am never lost and he also is not 
lost to Me.” (30) 
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NOTE 

Sec noifi to stanza 29. 

^ *TT I 

^ II ^ ? II 

“ He who liavin^ ostnhlished in oneness worships 
me in devotion as ('xistin^ in all hoinp:s, that Yopjin, 
lives in Me under whatsoever circumstances he may 
ho living.” (31) 

NOTE 

See notes to stanzas 29, 30. 

^i*i ^s;j5T I 

qr qr ff ^ifT q^r; ii 3^, n 

“ O Arjima, he is considered to be the highest 
Yogin who looks at the happiness or it may be the 
misery, of all beings with ecpiality and in similarity 
with himself.” (32) 

NOTE 

See note to stanza 31. 

i 

^32? %i^T i 

Jf q^^TTfir ii li 

Arjuna said : 

“ O Madhusudana, this Yoga which you have 
declared as consisting of equality I, owing to 

fickleness, cannot see its sustained stability.” (33) 

86 
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=^355 foiT ipnf^ I 

fjpi? II V<i II 

“ O Krishna , Manas is assuredly restless, harrass- 
ing, strong and unwavering and unyielding, 1 
consider its repression (to be) very very difficult as 
that of the wind.” (34) 

^ilWITg^T^ I 

3TO5R iTfr^nd I 

3T«im g ^ jpig ii ii 

Shri Bhagawan said : 

“ O you of mighty arms undoubtedly, the mind 
(is) hard to restrain, and is restless and inconstant ; 
O son of Kunti, it is brought und('r control by 
constant practice of meditation and by desire- 

lossness.” (35) 

«imT ^ ii | 

g 5rqqtS51Fgg<TBTrf: i| \\ II 

“ It is my opiiiion that Yoga is difficult to be 
attained by a T)orson who cannot restrain his self ; 
it is, however, possible to bt^ attained through 
(suitable and propeT-) means by on(^ who strives for 
it and who has his self und(?r control.” (36) 

NOTE TO STANZAS 27—28 

The Upanishadic passages relied upon by the 
author said that when one had become 

“ Shanta ” (calm in mind), 

Danta ” (subdued in senses). 
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“ Uparata ” (satisfied), 

“ Titikshu ” (patient), 
and Samahita ” (collected), 
one saw self in self and saw all as self and then one 
became Brahman “ free from evil, free from doubt, free 
from spots, etc.” The sequence was that after with- 
drawing oneself from the world, one became free from 
evil, free from doubt and then when one, saw all in 
self and self in all — then one attained the Brahmisthiti 
or one became Brahman. 

The Highest impersonal Imperishable Brahman 
was the ultimate and one reached that condition after 
one liad begun to see seif in all and all in self. 

The Gita, however, in full keeping with its 
doctrines of Purushottama and Bhakti — which it incul- 
cates with all the emphasis it can command — rather 
modifies the view-point of the Upanishad. 

One first becomes Brahman and then begins to see 
all in self and self in all (vide stanza 27 and stanza 29). 
The author then describes this action as worship in 
devotion and stanza 31 sums it up by saying : “ He 
who having established in one-ness worships me in 
devotion as existing in all beings — lives in Me.” 
First get concentrated in Self (Brahman) and then in 
Me. This vision can only come when one perceives 
“that the Self in him and the self in others are One 
Being, and that this self is something higher than the 

Ego an infinite, an impersonal, a universal existence, 

in whom all move, and have their being ; when he 
perceives that all the cosmic gods to whom he offers 
his sacrifice are forms of one Infinite Godhead and 
when again leaving all his limited and limiting 
conceptions of that one Godhead, he perceives 
Him to he the Supreme and ineffable Deity 
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who is at once the finite and the Infinite the one 
self and the many beyond Nature — though manifesting 
himself in Nature — beyond Limitation by qualities 
though formulating the power of His being through 
Infinite quality. This is the Purushottama, the 
Supeme Divine God in whom the personal and the 
Impersonal the one self and the many existences 
Being and Becoming — the world Action and the supra 
cosmic peace Pravritti and Nivritti meet and are 
united." 

I 

^ II II 

Arjuna said : 

“ One whose efforts had got slackened, one whose 
mind had been shaken off Yoga, what state does 
(such a man) O Krishna., though full of faith, but 
not attaining tlie c*disunimation of Yoga, go to 
(after death).” (37) 

NOTE 

Compare the following from Majjhima Nikaya, III, 
197 f. 

“ Have you three, Anuruddha, leading this life, 
zealous, ardent and strenuous, experienced supernormal 
states, extraordinary Ariyan knowledge and insight, 
happiness ? 

We have perceived, lord, both an aura and a 
vision of forms. But lately these have all vanished 
and we do not attain to the after-image I 

** But this is what you three must attain to. I 
too, indeed, before I became wholly enlightened and 
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Buddha, perceived both aura and vision of forms. And 
then in my case too they vanished. So 1 pondered 
over the cause of this and discerned that concen- 
tration had left me, and hence the vision. Also 
that rni/ r{incentratian had been disper.^ed throuffh arrf^^s 
(if doubts then by want af attentian^ then by s/ath and 
torpor, then by dread, then by elation, then by .s'/ac/r/zes's", 
then by iryiny too much, then by dnyyii^hne.xH of effort , 
then by lonijimj, then by awareness of differences. And 
to me continuing zealous, ardent and strenuous, came 
perception of aura and vision of forms. But they 
soon vanished again, because I contemplated the 
forms too closely . . . Then I beheld the aura, 

but not the forms . , . then the forms, not the 

aura . . . then I beheld the one as immense, the 

others as small, and inversely. Finally, I judged tliat 
my shortcomings in concentration were varieties of 
vitiated consciousness, and that, these being all got rid 
of, I would practise threefold concentration, to wit, 
applying attention and sustaining it, sustaining 
attention without applying it afresh, and concentration 
without attention in either way. And I concentrated 
with rapture, and without it, with delight, and with 
indifference. And then in mo, with concentration so 
practised, lo 1 there arose the knowledge and the 
insight that my emancipation was sure, that this was 
my last life, that now there was no more rebecoming.” 

mn: II ^ II 

“ Might he, fallen from both, not go to ruin like 
a broken cloud, he being not firmly establislied in 
the path of Brahman being deluded (as he was).” (38) 
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NOTE 


Stanzas 37 and 38. 

(a) “ Shraddhayopeta.” (Full of confidence, Faith.) 

“ Sliraddlia (B'aith, confidence, trust) is one of 
the essentials in all paths. 

Vide Chapter II, stanza 40 and notes ( Buddhi- Yoga). 

Chapter III, stanza 31 (Karma-Yoga). 

Chapter IV, stanza 38 (Jnana-Karrna-Sannyas). 

Chapter VI (present chapter stanza 47). 

Tins cardinal principle of all spiritual training 
and advancement is emphasised hero in this S'loka. 

(W Like a broken cloud ” see Rabindra Nath’s 
Gitanjali, where a similar simile is used probably based 
on this stanza. 

(c) ** Fallen from both,” /.c., he neither achieved 
anything hero in this world nor would he achieve in 
the next world. 

^ 1 

11 11 

“ O Krishna, be pleased to entirely destroy this 
doubt of mine ; surely other than you, no remover 
of this doubt is available.” (39) 

9 ^ m 11 » o 11 

Shri Bhagawan said : 

“ O Arjuna, ruin \vill not befall him either here 
or there (in the next world), O dear one, surely no 
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one who does good things or axdions will go to 
perdition.” (40) 

NOTE 

This assurance is evidently based on Chhandogyo- 
panisliad, Prapatliaka, Til, 14, Klianda 1. 

rT^lrl: ^ II 

“ Now Man is certainly a creature of will. Accord- 
ing to what his will is in this world, so will ho be 
when he has departed this life. Let him have this 
will and belief.” 

See also Brihadaranyaka Upanishad, IV, 4, 5-7. 
H'p-q 3n?Tfrlt ^RT: I 

nf ?itTT^8IS^T«f^ II V ? II 
aP-RT f ^ >4TRfrT»J: | 

^ «T<t?5I3 II II 

“ H(' that had been shaken off from Yoga 
having first obtained the world of those who had 
done good and meritorious deeds and living there 
for many yeans, will then he born into the family 
of pure' and glorious persons, or will be born in the 
family of other wise yogins ; that birth which is 
of this kind is indeed very difficult to be obtained 
in this world.” (41 and 42) 

ri I 

II II 
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“ There, he recovers contact with Buddhi which 
belonged to him in his former life ; O Kurunandana, 
then again lie tries for the attainment of success 
in Yoga.” (43) 

5R5itsft ?T: | 

m’F?! 5I5?51SlTf^^d^ II ’H'i II 

“ By the self-same former practice, he is led on, 
having no choice in the matter ; an aspirant of 
Yoga (such as he) transcends tlic Shabda- 
Brahman.” (44) 

TTT II II 

“ But tho Yogin working with earnest endeavour 
free from im])urities, attains success after many 
births and tlien reaches the supreme goal.” (45) 

NOTES TO STANZilS 41—45 

(r/) These stanzas are mat nly founded on Chhandogyo- 
panishad, Prapathaka, III, 13 Khanda. See Appendix. 

(M “ Avashah ’’—having no choice. 

Conf. the same word used in Chapter III, stanza 
5, notes. 

(c) ” Shabda-Brahman.” 

Telang following Shankara translates “ Shabda- 
Brahman ” by “ (Fruits of Action laid down in the) 
divine word,” z.c., Vedas apparently thinking that the 
Shabda-Brahman is the Brahman which consists of 
words hence the Vedas. 

But it may be permissible to state that this 
meaning is quite out of place in the stanza where the 
word occurs. 
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The autiior is dealing with a Yogin who has got, 
as it were, the momentum of the past-life Karmas 
wliich v/cre undoubtedly the very best and which 
would have made him achieve the end but for 
circumstances wliich came in tlie way and retarded 
his progress. Having tlie force of his previous birth 
Karmas and by virtue of his superb oifort he had made 
in that birth, he was, as it were, to proceed from the 
very point at which his progress had unavoidably come 
to a stop. 

The author means to say that the aspirant wdio 
was '‘full of faitir' and who liad practicahy made 
much progress already would transcend the prelimi- 
nary stage of Shabda-Brahman Dhyana (Meditation on 
the word OM) and will be ready for the next stage 
alluded to in the next stanza. 

Tliat “Shabda-Brahman" means a particular 
meditation on “ CM " is (‘vident from the Gita itself. 
See Chapter VllL stanzas 12 and 13. 

Compare also Maitray ana-Brahmana Upanishad, 
VI, 22, 22. “ Thus it has been said elsewhere. "J'wo 

Brahmans have to be meditated on, the vrord (Shabda) 
and the non-word (Nisshebdha)." By the word alone 
is the non-word revealed. Now there is the word Om. 
Moving upward by it he arrives at absorption in the 
non-word. This is the way, this is the immortal, 
this is union, and this is bliss. And as the spider 
moving upward by the thread, gains free space -thus 
also ho who meditates moving upward by the syllabic 
Om, gains independence. Others teachers of tlie word 
(in Brahman) think otherwise. They listen to the 
sound of the other within the heart while they stop 
the ears with tlie thumbs . . . Having passed beyond 
this variously apprehended sound, and having settled 
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in the supreme, soundless unmanifested Brahman they 
become undistinguished and undistinguishablc as 
various flavours of tlio flowers arc lost in the taste of 
honey. And thus it is said : 

“ Two Brahmans are to be known, the sound- 
Brahman and tlie Highest Brahman. He who is 
perfect in the sound Braliman attains the highest 
Brahman." 

In this connection, it would also be interesting to 
refer to the Shaktika doctrine “ Prakriti comes into 
contact with the form of Shiva called Prakasha or 
LigJit, and then solidifying into a drop (Bindu) or germ 
which divides. At some point in this process arise 
Nada and Shabda-Brahman (the sound Brahman) which 
manifests itself in various energies and assumes in the 
human body tlie form of the mysterious coiled force 
called Kundalini." 

^jfT II vs, II 

“The Yogin is considered superior to the per- 
forniers of ])eiin,nces, and is also considered superior 
to a man of knowledge ; th(^ Yogin is superior to 
Karmis ; thereforts O Arjunu, do you become 
a Yogin.” (46) 

NOTE 

This is plain enough. Theoretically speaking, a 
Yogin, a Jnani and a Karmi were equal as their 
qualifleations and equipment were equal tndc stanzas 
1, 2, and 4 above. 

A Yogin now becomes superior as lie has been 
described to be one who had adopted practical means 
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to achieve the ideal. He conihincd theory and practice 
and was tiuis “ considered ” to ])e superior. One may 
dilfer from the opinion. The dilforerice in oy)inion does 
not matter much to the autlior. He has stated what 
he tliiiiks in the matter. 

^ HT fT ir m-. \\ yo n 

“ Even among all tli(‘ yogins, lie who l)eing full 
of Faith, is devoted to me, with his inmost self 
intent on Me, he is deemi'd hy me to 1 k‘ tlu^ most 
devoted.” (47) 


Thus in the glorious Upanishads t)f the hliagawad 
Gita, tlie science of the Eternal,, tlie scripture of Yoga, 
in tlie dialogue between Shri Krislma and Arjuna, tlie 
sixth discourse, entitled : 

The Yoga ok Self-Subdual 


APPENDIX 

Chhandogyopanishad, TTI, 13 

1. “ For that heart there are five gates belonging 

to the Devas (the senses). The eastern gate is the 
Prana (up-breathing), that is the eye, that is Aditya 
(the sun). Let a man meditate on that as hrUihtii(*sH 
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(fjjlory of countenance) and hnflfh. He who knows 
this, becomes hr 'njhi ami hcalihii. 

2. Tlie southern ^ate is the Vyiina (back-breatli- 
ing), that is tiie ear, that is tlie moon. Let a man 
meditate on that as happiness (SItri) and fanio {yas/afst). 
Vie wlio knows this, becomes Intinaf and pitnaus. 

3. The western gate is the Apana (down-breath- 
ing), tliat is speech, that is Agni (fire). Let a man 
meditate on that as glory of countenance and health. 
Jle wlio knows tliis, becomes ifliirions and hcalthif, 

4. The nortliern gate is the Samana (on-breath- 
ing), that is mind, that is Parjanya (rain). Lot a 
man meditate on that as (vlchriiy and iwunty. He 
who knows this, becomes celebrated and beautiful. 

5. Tlie upper gate is the Udana (out-breathing), 
that is air, that is ether. Let a man meditate on that 
as sfrcNfifft and (jtnnttnax'i. Ho wlio knows this, fxnnanas 
sfrantf and qraaf. 

(). These are the five men of Brahman, the 
door-keepers of the Svarga world, in hix famiitj {Knfa) 
a sir on (I son is (torn. He who thus knows these five 
men of T^rahman, as tlie door-keepers of the Svarga 
world, enters himself the Svarga world. 

7. Now that light which shines above this 
heaven, higher than all, higher than everything, in 
the highest world, beyond which there are no other 
worlds, tliat is the same light which is within man. 
And of this we have this visible proof. 

8. Namely, when we thus perceive by touch 
the warmth here in the body. And of it we have 
this audible proof: Namely, when we thus, after 
stopping our ears, listen to what is like the ro.iing 
of a carriage, or the bellowing of an ox, or the sound 
of a burning lire (within the cars). Let a man meditate 
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on this as tho iBrahman) which is seen and heard. He 
who knows tliis, hocoincs conspicuous and celebrated, 
yea, he becoinos celebrated.” 

NOTE 

A remarkable fact has also come to notice from 
the study we have made of this chapter. 

The Upanishad (Br. A. Upanishad, IV, 4. 22 and 23) 
relied upon by the author did not mention “ Nirvana ” 
at all. All it said was that when one had become 
shanta (calm), Danta (subdued), uparata (satisfied), 
Titikshu (patient), and Samahita (collected), one saw 
self in self and saw all as self and then one became 
Brahman. The Gita, however, though it is based on 
those passages of the Upanishad referred to above, 
introduces the word * Nirvana ” in stanza 15. 

Not only this but it is stated that the Nirvana 
which is attained is grounded in Brahman as Shri 
Krishna is speaking there as such. One attains, the 
author says, Brahma-Nirvana, which was spoken of 
in Chapter IT, stanza 72. This mention of Nirvana 
rooted in Brahman was very significant. The author 
was thus in liis own inimitable way making good 
his difference with the school of thought which had 
brought “ Nirvana ” into prominence as the result of 
meditation. And that school of thought was undoubt- 
edly Buddhism whose mental and moral discipline and 
culture led ultimately to Nirvana. ’ 

(See note at end of Chapter 11.) 

The author said as it were to the world that the 
much talked of Nirvana of the Buddhists was nothing 
now, the steps Sama and Dama, etc., which the 
Buddhists followed were already provided in the Upa- 
nishad and the result may well be called “ Nirvana ” 
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or any other name. It did not make any difference. 
Buddhism thus did not bring anything new into the 
world. 

“ Such is the Greatness of it, Greater than it is the 
Purusha, One foot of it are all the beings, Three feet of 
it are the immortal in Heaven.” 

Rig Veda. X, 90 (Punisha-Sukta) 



CHAPTER VII 

IT’S I 

3^514 wm Jit mi II 5 ; II 

Shri Bhiigawan said : 

“ O Partha,, with your mind a ttached to Me, 
practising Yoga, leaning on Me alone, lu^ar that 
entirely by which you will undoubtedly know mo. (1) 

NOTE 

Stanza 47, Chapter VI, laid down that the Brahman 
as represented by Shri Krishna was tube meditated upon 
and worshipped. What, tlicn. is Brahman and how is 
It to be known ? 

Chapter VII supplies the answer, f.(\, that the 
Brahman is the Great Avyaktam (unmanifest). Sec 
stanzas 24 — 26. 

^ || ^ 1 | 

“ I am going to toll yon fully this ‘ Jnana ’ with 
‘ Vijnana ’ knowing which, nothing else is loft to 
he known in this world.” (2) 
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NOTE 

((/) Jnaiia. Soo noto at tlio end of Chapter TV. 

(/>) Vijnana. See in)te at tlie end of this Chapter. 

(r) Conf, Mundaka, 1, 1, 3 and 4. 

3. “ S'aunaka — the great hoine-hordcr ap- 
proached Angira'< re<pectfuiiy and asked : 

“ Sir, what is that througli which, if it is known, 
everytliing else becomes known.'’ 

4. “ Two kinds of knowledge must he known — 
this is what all who know Drahman teh us. tlio higher 
(Para) and the lower (Apara) knowledge.” 

I! II 


“ Amongst thousands of men, only hnv strivu' for 
attaining the end, only some fr(»m amongst tlu^sc'. 
who strive cUid succeed, know Mo as 1 am.” (3) 

NOTE 

Compare Mundaka, 111, 2, 4, ’ Nor i-^ tliat self to be 
gained by one who \< destitute of strength, or without 
carncstne-is or without right meditation. Put if a wise 
man strives after it by tho-Je means (by strength, 
earnestness, and right meditationj then his self enters 
the home of Brahman.” 

3TffK pH ir fir^n w n 

“ T^iirth, wator, tire, air, Akftsha (oilier or siiuiro) 
Manas (mind) also Buddhi (intellect), Egoism, thus 
is my Frakriti divided eightfold.” (4) 
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NOTE 

Oonf. Mundaka, TI, 1, 3, “ From Him (when entering 
on creation) is horn breath, mind, and all organs of 
sense Akasha, air. light, water, and the earth- the 
support of all.” 

^ II "A II 

“ Tliis is niy lower Prakriti. Know tliat, other than 
tliis, tlu're is anotlier Prakriti of mino which is 
higher, O yon of Mighty tirins, wdiich has become 
.liva (iiulividnal soul) by wliich this world is 
upheld.” (T)) 

NOTE 

(r/) Oonf. Taitt. Upanishad, 2, 1 , “ From that Seif 
(Braliman) sprang Akasha, from Akasha. air, from air. 
(ire, from (ire, water, from water, earth, from earth, 
herbs, from herbs, food, from food, seed, from seed il/Voc" 

(/>) “ Para ” and A para ” used for Prakriti appear 
to bo suggestions from Mundaka, 1, 1 (3 and 4) (for 
which see stanza 2). 

(c) In these two stanzas (4 and 5), the author 
again gives expression to the diflerence he makes with 
Samkliya Philosophy. 

According to Samkhyas (r/dc notes to stanza 26, 
Chapter II, and notes to stanza 6, Chapter IV). 

Purusha and Prakriti arc two separate entities in 
eternal antithesis to each other. Purushas are in- 
numerable. Prakriti is only one. There are according 
to Samkhyas 25 Tattwas. They are: (1) Purusha. 
(2) Prakriti, (3) Buddhi (Mahat), (4) Ahankara (per- 
sonality) (5 to 9) the five Cleans of sense, (10 to 14) the 
38 
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fivo Organs of Action. (15) Manas, (16 to 20) the five 
Tanmatras (Potentials) (21 to 25) tlie fiv^e Mahdbhutas. 

Our author does not believe in the separate and 
ind(?pendent existence of Puruslui and Prakriti. So 
these are eliminated from the enumeration. He regards 
them both as Prakriti (tlie nature) of the Lord, one lie 
terms tlie lower, 11 lo other he terms the higher. And 
no wonder tliat he makes this fundamental difference 
with the unorthodox Samkliya because the Upanishads 
which are his greater autliority do not affirm any inde- 
pendent existence of sentient and non-sentient beings. 

According to tliem That Omniscient, Omnipotent 
Cause- from which proceed the origin, subsistence, and 
dissolution of this world — which world is differentiated 
by names and forms, contains many agents and 
enjoyers, is the abode of the fruits of actions — these 
fruits having their definite places and causes, and tlie 
nature of whose arrangements cannot even be conceived 
by the mind — that cause is Brahman 

See the celebrated passage of the Tail. Upanisliad, 
ITT, 1. 

“ Bhrigu Varuni went to liis father saying, ‘ Sir, 
Teach me Brahman,' etc., up to ‘ Tliat from whence 
these beings are born, tliat by which, wlien born, tliey 
live, that into which they enter at tlieir deatli. Try to 
know that. That is Brahman 

See also Vedanta-sutras, I, 1, 2. 

Sff TO: TO: || ^ || 

“ Know that, all tlu'so things nro produced from 
them, I am tlu^ origin and dissolution of the whole 
universe.” (6) 
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NOTE 

For tlic first half of the stanza see Chapter XTIl, 
26, for the second half sec notes under 8. 5. 

ittT; i 

qra ’iq irfoiiTOiT p 11 o 11 

“ Tlu'rc' is Qothinji: els(‘ whatsoever, O Dluiiianjnya, 
heyoiid and over or above nu‘. All this is woven on 
me, Uk(' numbers of i)earls upon a thread.” (7) 

NOTE 

{(f) ” Tliero is nothing . . . me.’* 

See Kathoi)anis]iad (|uotod under stanza 42, 
Chapter 111. 

Conf, Svetasvatara IJpanishad, HI, 9. 

Yasniai parain naparaniasti k inchit.” 

“ Tills wliolo universe is filled by this person 
(Puruslia) to whom there is nothing superior, etc.” 

(//) “ All tins . , . thread.” 

Conf. (1) Mundakopanishad, 11, 2, 5. -(In Him, 
the heaven, the earth, and the sky arc frorcH, the 
mind also with all tlie senses. Know Him alone as the 
self.) 

(2) Brihad-Aranyakopanisliad, 111, 8, 3-11. 

11. “ Tliat Brahman, () Gargi, is unseen, but 
seeing, unheard but hearing, unperceived but perceiving, 
unknown but knowing. There is nothing that sees but 
it, nothing that hears but it . . . 

‘‘ In that Akshara then, O Gargi — the A kasha is 
woven ike warp and woof." 

Also Br. A., Ill, 7, 1, “ He, () Kapya, who knows 
that Thrmd and Him who puLs it or rules within, he 
knows Brahman.” 
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imq: SfoT; qM ;jf || || 

“ 1 am llu' taste in waters, O son of Knnti, 1 am 

the liKht of ih(i sun and the moon, I am pranava 

(Om) in all the Vedas, the sound (in Akfusha), the 
capaeity to act in men.” (8) 

rTTSTTf^R II II 

“ 1 am tho pure snu'll in the enrtli, the power to 
burn in the fire. I am life in cill l)einj,^js and penanee 
in those who perform ponanee." (9) 

NOTE 

“ Pcnanco in tliosc, who porforni pcnaiico.'' Soo 
MunHaka, II, 1, 10. 

“ Tlic person (Purusha) is all this sacrificc- 

Penance, etc).’' 

II ? o II 

'' Know' me, O son of Pritha, to he the (eternal 
seed of all lieings ; I ain the int(>l]ec*t of i>crsons 
endow^ed wiili intelloet and I am the refulgene(> of 
the reful{i:ent ones.” (10) 

NOTE 

See the famous “ Anteryamin " Brahman of Bri. 
A. Upanishad, III, 7, 1. See Appendix. 

#3 qn^sfiJT n ? ? n 
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“ Of the strong I am the strength, devoid of Kama 
(desire-lust) and Rfip^a (attaehment) and O Bull 
anionj? the Bharatas, 1 am among beings the Kama 
(desire) (unopposed to virtue).” (11) 

NOTE TO STANZAS 7-11 

Tn stanzas 4 and 5 iridr notes) the author has 
shown that he does not accept Samkhya Prakriti as 
the cause of the universe. According to Saihkhya the 
5 Mahahhutas evolved out of the Tamasika vikaras of 
Ahankara wliich they call Tanmatras. They are : 

(1) Sound, (2) touch, (3) colour, (4) taste, (5) smell. 

Das Gupta in his History of Indian Philosophy 
gives the following account of them : 

“ Of the tanmatras the s'abda or akas'a tanmatra 
(the sound-potential) is first generated directly from the 
bhutadi. Next comes the spars'a or the vayu tanmatra 
(touch-potential) which is generated by the union of a 
unit of tamas from bhutadi with the akasa tanmatra. 
The rupa-tanmatra (colour-potential) is generated 
similarly by the accretion of a unit of tamas from 
bhutadi ; the rasa tanmatra (taste-potential) or the 
ap-tanmatra is also similarly formed. This ap-tanmatra 
again by its union with a unit of tamas from bhutadi 
produces the gandha- tanmatra (smell-potential) or tlio 
ks'iti tanmatra. The difference of tanmatras or infra- 
atomic units and atoms (paramanu) is this, that the 
tanmatras have only the potential power of affecting 
our senses, which must bo grouped and regrouped in a 
particular form to constitute a new existence as atoms 
before they can have the power of affecting our senses. 
It is important in this connection to point out that tlie 
classification of all gross objects as ks'iti Earth, ap 
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Water, tejas Fire, marut Air, and vyomans Akasti is not 
based upon a chemical analysis, but from the points of 
view of the. five senses through which knowledge of 
them could be brought home to us. Each of our senses 
can only apprehend a particular quality and thus five 
different ultimate substances are said to exist corres- 
ponding to the five qualities wliich may be grasped by 
the five senses. Tn ciccordanco with the existence of 
these five elements, tlie existence of the five potential 
states or tanmatras was also conceived to exist as the 
ground of the five gross forms/’ 

They arc subtle matter. 

In Kathopanishafl, 1, 15, it is said : 

* He who has perceived that wliich is iri/ln)Nf 

sannd, wil/nuti hutch, icithont jortn . without decay trith- 

M/// htsfe, eternal, tt'/fhnttf siticll^ without ix^ginning. with- 
out end, beyond tlie Mahat and unchangeable, is freed 
from the chains of death.” 

Tints the Brahman is beyond or without tliese 
Tanmatras and the Saihkhya has shown us tliat they 
are subtle matter. 

How then does our author make Shri Krishna say 
in S. 8. 1 am the taste in waters.” “ I am the sound 

in the Akasha “ 1 am the pure smell in the earth.” 
The reply is afforded by Cluijiter III, 14, of the 
Ghhaudogyopanishad, wliich treats of the much 
renowned S'andiiya Vidya. (See Appendix.) 

The Brahman who is to be jneditated upon is 
described in (2) as the Intelligent ‘‘ from whom all 
sweet odours and tastes proceed ”. Hence our autlior 
has said 1 am tlie taste in the waters, I am tlie pure 
smell in the earth.” Ho therefore disagrees with the 
Saihkhyas and does not look upon those subtle poten- 
tials as material though ho adopts tiie Samkhya ideas 
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associating Sabfia with A kasha, taste with waters, etc., 
smell with earth, etc. Tliat the author was utilising 
tliis chapter of tlie (^ihanHogyopanishacl is also evident 
from the following considerations. 

“ Bhanipa " (whose Form is light) has heconie in 
our stanza “ I am Pra-Pliu (light) (of the Sun and 
the Moon) ‘ Akjishatma ” of the Upanishad corres- 
ponds to ‘ I am tlio sound in Akasha 

‘ Sarvakarma " of the Upanishad corresponds to 
our “ 1 am tlie capacity for work among men 

" Sarvakama '' and “ Satya-Saiikalapa '' of the 
Upanishad have hoen transfoniUMl into “ J am among 
heings " Kama unopposed to virtue. 

In stanza 10 the author appiyars to have utilised 
the famous “ Antaryainin ” Brahman of the Bri. Ar, 
Upanishad which see. 

The cryj)tic phraseology of the IJpanisliads was 
thus transformed poetically to affirm tiui Upanishadic 
truths in o])po'^it ion to the Saiiikhya theory. 

To sum up, 

(1) The live Mahahhutas cannot therefore be said 
to have been horn from Prakriti ; 

(2) Nor have the Taiiinatras any independent 
existence from which the Mahahhutas may have 
sprung up. 

% ?TTf^^T ^ 1 

JT ^ II II 

“ And ill! things which have the attributes of 
Sattva, Rajas and 'Painas, know tliat they are 
indeed from me ; J am not in them but they are 
in Me.” (12) 
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NOTE 

Ut) We have seen (see note to stanza 11 above) 
that accordinfj: to Saihkliya Pliilosophy Tanmatras are 
the Tainasika vikarEs of Ahankara ; the five cognitive 
senses of vision, touch, smell, taste and hearing together 
with mind and the five conative senses of speech, 
handling, foot-movement the ejective sense and the 
generative sense are according to the same philosophy 
Sattvika Vikaras of Ahankara. But our author has 
shown that they all spring from the Brahman. Hence 
the present stanza. 

(h) “ 1 am not in them but tliey are in Me.” Tims 
unmanifest Avyakta. 

“ All this vinivorse deluded by tln'ngs made 

up of tliese three (lualities ((xunas) does not know 
M(», who iim beyond them and im^xhaustibh^” (13) 

NOTE 

“ Who am beyond them and inexhaustible.” Thus 
unmanifest, Avyakta. 

^ JTFTTirrTT ^11 ? V || 

This divine Maya of mine composed of Ounas is 
(•ertainly difficult to transcend ; those who approach 
me, they alone swim across this Maya.” (14) 

NOTE 

(a) “ Maya.” See Chapter IV, stanza 6, notes. 

(h) ' Those who approach me ? ” 



CHAPTER VII 


305 


As to who are those who approach Him see stanza 
19 below which states that only a man of true know- 
ledge can approach him. 

Jn^TSqirTfHl sngy II II 

“ Base mon, doers of evil deeds, who arc' deluded, 
who arc* dc'privc'd of their knowledge by this Maya, 
and wlio incline to an Asnra state of mind, do not 
resort to jne.” (15) 

NOTE 

This stanza is evidently an adaptation from 
Ishopanishad, 3, which translated runs : 

“There arc the worlds of the Asfinis covered 
with blind darkness. Those who have destroyed their 
self go after death to those worlds.” 

“ Thcxsc who have destroyed their self” (Atma- 
hanojanah) of tlic Upanishad Base men. Doers of 
evil deeds. Deluded. Deprived of knowledge by Maya. 

“ The Lokas covered over with darkness ” -'^Naraka 
(Hell) of stanzas 16, 19 and 20 of Chapter XVI which 
treats of Asuri and Daivi Prakriti. 

The word Asura ” has been detached from the 
“ Lokas ” and has been added to Prakriti. 

In contrast to men of knowledge, men of Asuri 
Prakriti do not worship or meditate on the Brahman. 

The author has thus stated these two extremes, 
men of knowledge and Asuras. But does the whole of 
Humanity consist of only these two classes ? The 
next stanza gives the reply. 

^ 11 U II 


39 
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“ ArjiuiM, foil?' classes of men, doors of good deeds, 
devot(' Ihcjnselves to M(' ; O Best of Bluiratas, one 
who is distressed, one who is an aspirant after 
knowledge, uiu^ who seeks wealth, and one who is 
possessed of knowledge/' (16) 

NOTE 

((/) Still note on Vijnana at the end of this 
Chapter. 

(/>) This evidently refers to the 4 well-known aims 
of human endeavour. 

(1) Dharma, 

(2) Artlia, 

(3) Kama, 

(4) Moksha. 

(1) “ One who is distressed,’' r/r., who pursues 
Kama, Kamakami. 

(2) “ One who seeks wealth ” refers to one who 
pursues Artha (wealth). 

(3) ' One who is an aspirant after knowledge " 
corresponds to one who follows Dharma. Sec 
Definition of Dharma by Manu : Manu, VT, 92. 
“ Contentment, forgiveness, self-control, abstention from 
unrighteously appropriating anything, purilication, 
coercion of tlie organs, wisdom, knowledge (of the 
supremo soul) truthfulness, and abstention from anger 
form the tenfold Dharma/’ 

(4) One wlio is i)ossessed of knowledge ” corres- 
ponds to one wlio follows the i)ath of Freedom. 

(c) If we may classify tliem according to Gui:ia 
theory of the Saihkhya. “ The distressed ” will 
correspond to a man of Tamas as the craving after 
sensual pleasures is declared to be the mark of 
darkness (Tamas) ; the one who seeks wealth ” will 
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corrc^porifl to a man of Rajas as tho pursuit of wealth 
is tlie mark of Rajas ; “ ono wlio is an as])irant of 
knowledge will correspond to a man of Sattva as 
desire to gain spiritual merit is Mie mark of Sattva. 
The man of knowledge is a Trigunatila, /.r., one who 
has transcended the three Guuas. 

^ it II 

“ Out of llu'se, ono wlio is ])oss('ssf'd of knowl(idp:o, 
wiio is nlwiiys nUunod (with mo), whoso di'votion 
is controd in One only, is considorod superior ; for, 
to the man of knowlodK*', i am dear above all 
things and he is dear to Me.” (17) 

3^: 1#! ^T^fT if I 

^ ft JTTir?lT3^T ilf^ || '{<: II 

“ All those are nohh' indi'i'd, hut tho ma.n 

possessed of knowledge is regarded hy Me to h(> my 
very own self; for ho with his self fid ly attimod 
seeks mo only as his higlu'st goal.” (18) 

^ig^: 35^; || || 

“ The man possessed of knowledge approaches 
a,nd reaches me after tho expiry of many birtlis, 
‘ Vasudeva (is) all this ' such a high souled 
individual is difficult to be found,” (19) 
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NOTES TO STANZAS 17, 18 AND 19 

(a) “ Jnana (knowledge) see note at end of Ch. IV. 

Here in this stanza (19) another qualification has 
been added to make one a perfect * man of knowledge,” 
i.e., devotion (Bhakti to one only). 

So therefore * a man of knowledge ” would be one 
who is beyond the effects of the triad Raga, Dveslui, 
and Moha, who is Full of the Lord, who entirely leans 
upon Him and who is fully attuned and devoted to 
Him. Ho would thus be a man whom Kama (father of 
the triad) has ceased to trouble any longer and who is 
completely absorbed in Him such a man of knowledge 
is beautifully portrayed in Br. A., IV, 3, 21. 

‘‘ This indeed is his true form, free from desires, 
free from evil, free from fear. Now as a man when 
embraced by a beloved wife, knows nothing that is 
without, nothing that is within, thus tliis person when 
embraced by the (PrAgna) self, knows nothing that is 
without, nothing that is within. This indeed is liis 
true Form, in which his wishes are fulfilled, in which 
the self only is his wish, in which no wish is left, free 
from any sorrow.” 

(/;) “ Vasudera ” is a name of Shri Krishna, son of 
Vasudcva and Devaki. As sucli, the word is merely a 
patronymic. See Chapter Xi, stanza 50, and also 
Chapter X, stanza 37, wherein it is stated, “ I am 
Vasudeva of the Vrishnis.” Etymologically it is 
derived from the root “Vas”=to dwell, thus he in 
whom all things abide and who abides in all. 

Conf. Ishopanishad, 1, Is ha F77.s’//a w id am Sarvam,” 
which is equal to our “ Vasudeva Sarvamiti ”. Also 
Sarvam Khalvidam Brahma of Sandilya vidya. 

Also see S^vet., VI, II. 

“ Karmadhyakshah Sarvabhutadhi Vamh"' 
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ci ^ f^^HTTOT^T iTf^T f^T; 11 < o |l 

“ Those wlio are deprived of their kiiowlcHl^c^ by 
various d('sires, ap]m)aeh other CJods ; o])s(Tvin^ 

various regulations and eontroIl(>d by their own 

Prakriti (nature).” (20) 

Hg Hw.: 1 

«T^T II ? II 

“ Whicluwer Form, any d(‘Vot(^e wishes lo worship 
witli faith to that Form I render his faith 
st('a,dy ” (21) 

W ?TH: HR II RR II 


“ Possossofl of tlmt Faith, ho wishes to propitiate 
the D(hty iti that Form, and o])tains from it his 
desires thoupjh they are really given by Me.” (22) 


rRt 

\o 



Hll^H Rmfq II II 


“ Tliat fruit of tliese foolish peoido, eom€>s to end ; 
those who worship the (other) Gods p:o to them and 
my devotees too, come to Me.” (23) 

NOTE 

Stanzas 20-23 simply paraphrase what is stated 
briefly in S'andilya vidya (1) and with fullness in Bri. 
A. Upanishad, IV, 4, 4-21. (See Appendix.) 

Also see Mundaka, 111, 1, 10, 
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“ Whatever state a man whose nature is purified 
imagines, and wliatever desires he desires (for himself 
or for others) that state he conquers and those desires 
he obtains. Therefore let every man who desires 
happiness worship the man who knows the self. 

T? 11 = « H 

“ Not knowing my higliost stat(' which is in- 
oxhanstihle and unsurpassed, the nndiscerning ones, 
]>eli(we Mo who am regally unman i Test as having 
hocoiiK' manifest.” (24) 

NOTE 

See stanzas 17, 20 and 21, Chapter VI fj. 

n R'a ii 

“ Surrounded by Yoga. -Maya, I am not manifest 
to all ; tins d(duded world, does not know Me, un- 
l)orn and iru^xhaustihle (a,s I am).” (25) 

NOTE 

“ Yoga-Maya.” For “ Maya ” see note to Chapter 
IV, stanza 0. The word “ Yoga"’ evidently means the 
collection or conglomeration of Gupas which results in 
producing Mayii. Thus Shamkara. 

^ irt g ^ n » n 

“ O Arjumi, 1 know, tho tlun}?s wliich have been, 
those whicli ar(\ and tlios(' which are to he, but 
Me no body knows.” (36) 
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NOTE 

Stanzas 24-2G state that the l^rahiiian is really tlio 
A vy a k t. a in ( ii run a n i fo s t ) . 

ll Ho 11 

“ t) loniu'iitor of your hx's, () llhrirutu., nil tho 
hnin^^ j^ot doludod ut tlu‘ iinu' of th(‘ir birth, by 
Iho doliision, caused liy llu* piiirs of opposites 
arising from desire and aversion.” (27) 

NOTE 

This is only introductory to stanza 28. 

^*Tt m I 

^ JTt ?^cn: 11 H-i 11 

“ iJut the moil of inoritorions nctions, whose sins 
have conic to an end, worshi]) me, heinfj; released 
from t.h(^ delusion eaiisi'd iiy tlu' pa ir of oppc;sites, 
being firm in tlieir vows.” (28) 

^ ^ ^ 11 H® II 

“ Those who leaning on Me strive for release 
from old age and death, they know the whole' eif 
that Brahman as it really is and all aetion.” (29) 

NOTE 

These three stanzas 27, 28 and 29, again affirm 
what is meant by “ knowledge ”, f7(/<' notes to stanza 

19 above. 
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ipnoi^sfq Jir H ii ^ o n 

“ And when they, whose niiiuls arc duly attuned 
with Me, have knowlcdfj^c' of Me along with 
Adhibhuta, Adhidaiva, and Adhiyajna, they know 
Me ev(»n at the time of dc'parture from this world.” 

( 30 ) 

NOTE 

(</) The Brahman having boon described in this 
Chapter, Chapter Vlll sets out the means for meditating 
on the Brahman. Chapter IX then deals with the 
Adhibhuta, Adhidaiva and Adhiyajna. 

(h) “ Vijnana.” Our autlior had in the beginning 
of the 7th Chapter, stated that he was going to 
describe “ Jnana ” with “ Vijnana” understanding 
which notliing else was left unknown in this world. 

” Knowledge ” has been defined. Sec above note 
to stanza 19. But what is “Vijnana”? The author 
had already used lliis word in two places {vide Chapter 
III, stanza 41, and Chapter V], Stanza 8); but no 
indication was available from the places where it was 
used as to what was intended to be convoyed by it. 
Was it a mere surplusage or a mere expletive just used 
to mean the same thing as Jnana ”. It appears on a 
closer analysis of stanza 30 above that our author had 
a definite meaning in view when lie used the word 
alongside of “ Jnana ” in these two places referred to 
as well as in this Chapter VIJ, stanza (2) and also in 
Chapter IX, stanza (l). We have noted under stanza 
19 above that the reverse of knowledge was “ A jnana ” 
and this corresponded to the Asuri Prakriti so well 
defined in Chapter XVI. 
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This stiito of utter and coiupleto ij^iioraiice 
C()rros])()nflofi to tlio state described in Bri. Ar. 
Upanisliad, J.V\ 4, 1 I, which inean< : ‘‘ There are indeed 
tlur-^e unblessed worlds covered with blind darkness. 
Men who are iijnnriurf find u ncu! ifjhtcnrd ge after death 
to t]iO';e worlds." Similarly it correspond e/1 to what 
was stated in Isliopanislia/i (from where the word 
Asuri was adopted by our auth(jr) and wliich is 
as follows : 

3. “ Idiere are the worlds of Asuras covered with 

blind darkness. Those wlio have destroyed their self go 
after death to these worlds." See stanzas 13 and 15. 
Neither tlie Bri. Ar. IJpanishad nor the Ishopanishad 
however defined what was meant by the terms 
“ ignorant and unenlightened ” and “ tiu)se who had 
destroyed their self" as used in Bri. Ar. U])anisliad and 
Ishopanishad resj)octiveIy. Both these Upanisliads 
made a general statement. Our author has however 
defined the terms by making the state of ignorance 
stated in them synonymous with Asuri Prakriti as 
fully described in Chapter XVl. It is known pndty 
gencraUy that in ancitmt times, there were people, who 
were observers of religious rites, who i)orfv)rnio;l only 
the worship of sacred lires. and olfered oblations to 
sages, to ancestors, to men and to other creatures, p\)r 
them the path after death was the way of tj)eir 
Patlters. They also paid devotion to the moon, thv' sun, 
and stars in order to attain them. They were cal ed 
‘ Blmtejayas " (worsliippers of BImtas and e.ejiicmts) 
and Pitribratas — worshippers of Pitris (Fatliers). (See 
Chapter IX, 25.) Tlieir way was the way of darkness 
as so well described in Br. A. Upanishad, VI, 3, IG, and 
also in Cbhandogyopaiiisliad, V, 1 0, 3-G. See appendix. 
They could be considered no better than tlie utterly 
40 
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ignorant and unenlightened of Br. A. Upanishad or 
asuras of Ishopani^had but yet tlioy were immersed in 
ignorance and could not yet be deemed to have risen to 
any realisation of tlie ultimate tnitli (Brahman). They 
were full of low desires and had not yet seen that they 
did not gain much by their practices as tliey had to 
return to this mumlane world to undergo again the 
round *)£ re-birtlis. See stanza 22, (.-luipter XVTIT. Vyasu 
in his Commentary on Yoga-Sutras defining ‘ Avidya " 
refers to them as illustrating * Avidya '' tlioiigh tlie 
ground taken by him in considering them as subject to 
Avidya was a novel one, /.e.. they saw the permanent 
in the impermanent while actually tins was not tlie 
original ground. Jt was about these people that it was 
said (r/dc Br. A. Upanishad, IV, 4, 10, and Ishopanisliad 
9) “ All who worship what is not (Avidya or not 

knowledge) enter into blind darkness." 

Then there were those wdio were a iittle higher 
than this class of people inasmuch as they manifested 
a desire to gain a higlier stage, /,c.. company witli the 
Devas iii the Svarga and enjoying immortality as tlie 
Devas did. They knviv the secret doctrine of the 
Fires and were said to be masters of “Trai-vidva" 
and performed sacrifices and austerities in the 
forests. 

They followed the way wliicli led them to the Gods 
(Devayana) and which was tlie way of light see Br. A. 
Upanishad, VI, 3, 15, and C'hhandogyopanishad, V, 10, 
1. They wanted to obtain Svarga (the abode of Gods). 
See Chapter IX, stanzas 20 and 21. They were the 
persons who Avanted to obtain immortality (freedom 
from the round of re-births) by means prescribed for 
the adoration of Devas in the Vedas, ft was about 
this class that the statement was made ; 
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“ Those who delijjjht in knowledge (Virlya) enter 
as it; were greater darkness " rifle Br. A. Upani'-iliad, 
VI, 4, 10, and Ishopanishad 9. Vyasa calls this also 
“ ignorance " (Avidya). “ Deeming the celestial beings, 
Li\, Gods to be deatli-less " they drink soma to reach 
their condition for it is written Rig Veda, VIll, 48, 3. 
"'We liave drunk tlic soma, we have become death- 
less."' Here too Vyasa bases their ignorance on the 
ground that they see the permanent in the impor- 
inanent wliile actuaby the ground to consider them 
ignorant was tlic ground of desire Sec Br. A. 
IV, 4, 4. Thus we have a regular gradation : 

(1) Persons utterly ignorant and unenlightened 
whom our author describes as men of Asuri l^rakriti — 
“ One wlio is distressed of stanza IG Kamakami. 

(2) Persons who performed religious rites to please 
Bhutas, etc., /.c., ancestors, sages, and elements ; they 
are described as subject to “Avidya” “those who 
see Artha ” of stanza IG. 

(3) Persons who wislied to reach Svarga and to 
enjoy immortality thougli tliey have Trai-Vidya yet 
they do not gain immortality Those who are 
aspirants after knowledge ” of stanza IG. 

The above-mentioned classes (2) and (3) arc desig- 
nated by our author by the word “Vijnana”. Sec 
stanza 21, Cbai)ter XVITI. Pie has reserved the word 
Ajnana or ignorance on y for those who were men of 
Asuri Prakriti. That is tlie reason why he has avoided 
the use of the ancient terms “Vidya and Avidya” 
which he both comprehends in “ Vijnana”. 

(4) Persons who had no desires and who had know- 
ledge and devotion “ those who are possessed of know- 
ledge ” of stanza 16 for which see Br. A. Upanishad, IV, 
4, 6 and 7 quoted below. Also see stanza 20, Ch. XVIIL 
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Tho way of these “ .Inanis ” is describeH to be tlio 
''small, old path, stivtchinff far away . . .on it 

saj^es who know Brahman, Jiiove on to the 'Svarj^a 
Loka and tlumce higher on as entirely free (Br. 
Ar. llj)., IV, 4, 8.) 

Sj.*v' also for the word V'ijnana, Glihandof^y o- 
panisliad, Vll, 7. "Through (Vijnana) wo understand 
the Big-v"o<Ia, I1 k> Yajur-veda, the Sama-veda, and as 
idle l(.)iirlJi tile Atharvana, as the fifth tl'c Jtihasa- 
purana, the Vcvla of tlie Vedas, the Pitrya, tin? Rasi, 
tire Daiva, the Nidlii, the Vakovakya, tho Kkayana, 
the Deva-vidya, the Brahrna-vidya, the Sarpa and 
Devagana-virlya, heaven, oartli, air, et.her, wat(u-, tire, 
gods, nu*n, eatt.e, birds, herbs, tre(‘s, all Inuists down to 
worms, mi<]ges, and ants ; what is right and what is 
wrong; what is true and what false ; wliat is good 
and wliat is ])ad ; what is pleasing and what is not 
pleasing ; food and savour, this world and that, all this 
wo understand t hrough understanding.” 

See also Taittiriyaka U pants had. Brahmananda 
Valli 2, 5th, Anuvaka : 

I ^ I ^4 

Understanding performs tlie sacrifice, it 
performs all sacred acts. A'd dovas worsliip under- 
standing as Brahman, as the oldest” Etseq. 

Al so Mundaka 1st, KJuinda 5 : 

5. “ Tho ower knowledge is tho Rig-veda, 

Yajur-veda, Sama-veda, Siksha (phonetics), Kalpa 
(ceremonial), vyakarana (grammar), Nirukta (etymo- 
logy), Chhandas (metre), Jyotisha (astronomy) ; but tlie 
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liiglior knowlodj^o is tliat by which the Irulosiruct iblc 
(Brahman) is apprcliciidod.''’ 

“ Vijnana" has [)oon dcscrihod above from tlio point 
of view of tdioso who couhi bt; saifl to ])ossoss this 
lower knowledge. 

(h)nsidercd by itself it conccrnc'd itself with 
Diversity and Manifold riess. It was knowledge l)ased 
on distinctions. 


'rhiis in lh(' gh)riou-' llpanisliads of tl)e Bhagrj- 
wad-(iita, the science of the Kternal, the '-crii)liire of 
Yoga, the flialogiie between Sliri Krisloia and Arjuna, 
the seventh discourse, entitled : 

THE YOCA OE DISCIUMINATIVE Knowi.edge 


APJ^KNDJX A 

BRIHAD ARANYAKA UPANiSllAD, VI, 4, 4-21 . 

(4) ‘'And as a goldsmith, taking a piece of gold, 
turns it into another, newer and more beautiful sliai)e. 
so does this self, after having thrown off this body and 
dispelled all ignorance, make unto liimself anotlier. 
newer and more beautiful sliape, wdietlier it bo like 
the Fathers, or like the (landliarvas, or like tJio Dovas. 
or like Prajapati. or like Brahman, or like other beings. 

(5) ' Tliat self is indeed Brahman, consisting of 
knowledge, mind, life, sight, hearing, earth, water, 
wind, ether, light and no light, desire and no desire. 
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anger and no anger, right or wrong, and all things. 
Now as a man is like this or like tliat, according as he 
acts and according as ho boliavos. so will he be : a 
man of good acts will bocomo good, a man of bad acts. 
baJ. IIo bocomes pure by pure deeds, bad by bad deeds. 

“ And hero they say tlmt a person consists of 
desires. And as is his desire, so is his wiL , and as is 
his will. >0 is jjis deed ; and whatever deed he does, 
that ho will reap. 

(6) * Ann here there is this verse: To wliatovor 
object a man's own min'] is attached, to that he goes 
strenu(msly tv>getluM' witli his deed: and Iniving 
obtained tlie end (the last results) of whatever deed ho 
docs here on earth, lie returns again from that world 
(wliich is iho temporary reward of liis doerl) to this 
world of action.' 

“ So much for the man wlio desires. lUit as to t he 
man who does not desire, who. not desiring, freed from 
desires, is statisfiod in his desiro'>. or desires the Self 
only, his vital spirits do not depart elsewhere — being 
Draliman, he goes to Brahman. 

(7) ‘‘ On this there is this verso : When ah desires 
wliich once entered his heart are undone, then does 
the mortal become immorta!, tlien he obtains Brahman," 

And as the slough of a snake lies on an ant-hill, 
dead an 1 cast, away, thus lies this body : but tJiat 
disembodied immortal spirit (prana, Jfo) is Braliman 
omy. is only light." 

Janaka Vaidelia said : “ Sir, 1 give you a thousand.” 

(8) ‘ On this there are these vor.ses : 

“ Tlic small, old path stretching far away has been 
found by me. On it sagos who know Brahman move 
on to the Svarga-loka (heaven), and thence higher on, 
as entirely free. 
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9. “ On that patli they say that lliore is white, or 

blue, or yellow, or green, or red ; that path was found 
by Brahman, and on it goes whoever knows Brahman, 
and who lias done good, and obtained splendour. 

I. 0. All who worship wliat is not knowledge 
(avidya) enter into blind darkness : those wlio didight 
in know-edge, enter, as it were, into greater darkness. 

II. Tliere are indeed tliose unl)lessed worlds, 
covered with blind darkness. Men who are ignorant 
and not enlightencid go after di‘ath to those worlds. 

12. “ If a man understands the Self, saying. ‘‘ T am 
He." w'hat. could he wish or desire that he should pine 
aftcjr the body. 

13. “ Whoever has found and understood tlie Se-f 
that has entered into this })atched -together hiding- 
place, he indeed is the creator, for he is the maker of 
everything. Ins is the world itself. 

14. “ While we are here, we may know this ; if not 
I am igiKjrant, and there is great destruclion. Those 
who knov/ it. become iinmortai. but other-s suffer pain 
indeOil. 

If), “if a man clearly beholds this Self as Ood, and 
as tlie Lord of all that is and will be, then he is no 
more afraid. 

If). “He behind whom the year revolves with tlie 
days, him the Clods worsliip as the nght of liglits, as 
immortal time. 

1*^. “ lie in whom the five beings and tlie ether rest, 
him alone 1 believe to be the Self — 1 who know, believe 
him to be Brahman; I who am immortal, believe him 
to be immortal. 

18. ** They who know the life of life, the eye of the 
eye, the ear of the ear, the mind of the mind, they have 
comprehended the ancient, primeval Brahman. 
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1 9. “ By iKo mind alone it is to be perceived, there 
is in it no deversity. lie who perceives therein any 
diversity, goes i'roiii death to deatln 

20. This eternal being tliat can never be proved, is 
to be perceived in one way only ; it is spotless, beyond 
tlie etlier. the unborn Self, great and eternal 

21. Let a wise Brahinana. after he has discovered 
him, practise wisdom. Let him not seek after many 
words, for that is mere weariness of the tongue. 


APPENDIX B 

CiJU. Up., Ill, 14 (S'AMDil.YA VlDYA) 

1. “All this is Brahman. Let a man meditate on 
that (visible world) as beginning, ending, and breathing 
in it (the Bralunan). 

“ Now man is a creature of wiil. According to what 
his will is in this world, so will he be when he has 
departed this life. Lot l»im therefore have this will 
and brief. 

2. “ The in tel igent. who.se body is spirit, whose 
form is light, whose thoughts are true, whose nature is 
like ether (omnipresont and invisible), from whom all 
works, al. desires, all sweet odours and tastes proceed ; 
ho who embraces all tliis, who never speaks, and is 
never surprised, 

3. “ He is my self witliin the heart, smaller than a 
corn of rice, smaller than a corn of barley, smaller than 
a mustard seed, smaher than a canary seed or the 
kernel of a canary seed. He also is my self within the 
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heart, greater than the earth, greater than the sky. 
greater than lioaven, greater tlian all these worlds. 

4. He from whom all works, all desires, all sweet 
odours and tastes proceed, who embraces all this, who 
never speaks and who is never surprised, he, myself 
within the heart, is that Brahman (n). When I shall 
have departed from hence, 1 shaii obtain him (that 
Self). who has this faith has no doubt ; thus said 

S'andilya, yea, thus he said. 

For a Commentary on this see Vedanta-Sutras 1, 
Adhyilya 2, Pad a, 1 — 8. 


APPENDIX C 
CHH. Up., V, 10, 1--8 

1. “ Tho^e who know this (even though they still 
be grihasthas, householders) and those who in the 
forest follow faith and austerities (the vanaprasthas, 
and of the parivrajakas those who do not yet know the 
Highest Brahman) go to light (arkis), from light today, 
from day to the light half of the moon, from the light 
half of the moon to the six months when the sun goes 
to the north to the year, fn)ni the year to the sun, from 
the sun to the moon, from the moon to the lightning. 
There is a person not human. 

2. “He leads them to Brahman (the conditioned 
Brahman). This is the path of the Devas. 

3. “But they who living in a village practise 
(a life of) sacrifices, works of public utility, and alms, 
they go to the smoke, from smoke to night, from night 
to the dark half of the moon, from the dark half of the 

41 
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moon to the six montlis when tlie sun goes to the 
south. But they flo not reach the year. 

4. ' From tin* months they go to the world of the 
fathers, from tlio world of the fathers to the ether, 
from the ether to tlie moon. That is Soma, the king. 
Here they are .ovod (eaten) by the Devas, yes, the 
Dovas love (eat) them. 

5. “ Having dwell there, till their (good) works are 
consumed, they return again that way as they came, 
to the ether, fr(jm the other to the air. Then the 
sacrificer, having become air, l)ecomes smoke, having 
become smoke, he becomes mist. 

6. *' Having become mist, ho becomes a cloud, 
having become a cloud, ho rains down. Then he is 
born as ricci and corn, herbs and trees, sesamum and 
beans. From tlienco the escape is besot with most 
difficu'ties. For whoever the persons may bo that 
cat the fool, and beget offspring, ho henceforth 
becomes like unto them. 

7. "Those whose conduct has been good, will 
(piickly attain some good birth, the birth of a Brahmana, 
or a Kshatriya, or a Vaisya. But those whose conduct 
has been evil, will quickly attain an evi; birth, the birth 
of a dog, a hog, or a chandala. 

8. "On neither of these two ways those small 
creatures (flies, worms, etc.), are continually returning 
of whom it may be said, Live and die. Theirs is a 
third place. 

“ Therefore that world never becomes full.” 
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APPENDIX D 
Bri. Up., VI, 2, 15 AND 16 

15. “ Tlioso who thus know this (cvon Grihastlias), 
and those who in the forest worship faith and the True 
(Brahman Hiranyagarhha), go to light (arkis) from 
light to day, from day to the increasing half, from tlie 
increasing half to the six months when the sun goes to 
the north, from those six months to the world of the 
Devas (Devaloka), from the world of tlie Devas to the 
sun, from tlie sun to the place of lighting. When they 
liave thus reached the place of lighting a sj)irit comes 
near them, and leads them to the worlds of the 
(conditional) Brahman. In these worlds of Brahman 
they dwej exalted for ages. There is no returning 
for them. 

16. “ But they wlio conquer the worlds (future 
states) by means of sacritice, charity, and austerity, go to 
smoke, from smoke to night, from niglit to the decreasing 
half of the moon, from the decreasing half of the moon 
to the six months when the sun goes to the south, from 
these months to the world of the fatliers, from the world 
of tlie fathers to the moon. Having readied the moon, 
they become food, and then tlie Devas feed on them 
there, as sacriticers feed on Soma, as it increases and 
decreases. But when this (the result of their good 
works on earth) ceases, they return again to that other, 
from ether to the air, from tlie air to rain, from rain to 
the earth. And when they have reached the earth, 
they become food, they arc offered again in tlie altar- 
fire, which is man, and thence are born in tlie fire of 
woman. Thus tliey rise up towards the worlds, and go 
the same round as before. 
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“ Those, however, who know neither of these two 
paths, become worms, birds, and creeping things.” 


APPENDIX K 

Extract from the Antaryami^j Brahman 
OF THE BR. a. PrANlSHAD, V, 7. 1 

5. “He wlio dwells in tlie fire, and within the 
fire, whom the fire docs not know, whose body the fire 
is, and who pulls (rules) the fire witliin. he is thy Self, 
the puller (ruler) within, tlio immortaL 

14. “ Ho wlio dwells in the light (tejas), and with- 
in the light, whom the liglit does not know, whose 
body the light is, and who pulls (rules) the liglit witliin, 
he is thy Self, the puber (ruler) within, the immortal-” 

So far with respect to the gods (adliidaivatam) ; 
now with rcsiiect to bcungs (adhibhutam). 

15. “ Yajnavalkya said : ’ He who dwells in all 
beings, and within all beings, whom all beings do not 
know, whose body all beings are. and who pulls (rules) 
all beings within, he is thy Self, the puller (ruler) with- 
in, the immortal.’ 

22. “ He who dwells in knowledge, and within 
knowledge, whom knowledge does not know, whoso 
body knowledge is, and who puds (rules) knowledge 
within, he is thy Self, the puller (ruler) within, the 
immortal. 

23. “ He who dwells in the seed, and within the 
seed, whom the seed does not know, whose body the seed 
is, and who pulls (rules) the seed within, he is thy Self, 
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the puller (ruler) within, tlie immortal; unseen, but 
seeing; unlieard. hut liearing ; unpercoived, but j)ercei- 
ving ; unknown, but knowing. There is no other seer 
but he, there is no other hearer but he. lliere is no 
otlier perceiver but lie, th(u-e is no otlier knower but 
he. This is thy Self, the ruler witliin. t lie immortal. 
Everytliing else is of evil.'' 



CHAPTER VllI 

fk rT^si f%iTv:qr|^ f% ^ 1 

^ f% !TT^JTf5i%4 II ? 1 1 

x\rjuiiti said : 

“ What is that Brahman? Wlial tlm Adhyatma ? 
Wha,t, O Piirusliottama (l^osi of ])ors()ns) is Karma? 
Wluil is calk'd the Adhibuta ? and what is eallod 
the Adliidaiva-ta ? (1) 

5F'4 I 

^ ^4 5r4rsRl fg^riw-q; || = || 

And who is tlu* Adhiyajna ? and how in this 
body? and how, too, are yon to known, at the 
tini(' of di'partnre by men who restrain tlioir self. (2) 

m «T^g i 

ii ^ ii 

3Tf4gjT ^ gg?«nf4^g, i 

ii v ii 
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Shri Bha^awnii said ; 

‘"Akshara" (ImiH‘ris1ial)1e) is ilH> Hi^liost Brah- 
man ; ‘‘ own way of B(K*()minj>- ” is called Adhyatma ; 
ojniltinjjc (tlu' world) wliicli is the cause of the 
production and developnuMit of all things is nainc^d 
Karina (Action), PcTishaldi^ Form is Adliihuta, ; 

Purusha. (Primal being) (is) Adhidaivata. ; I 
myself in this body, () Ix^st of (unbodied Ixungs, am 
Adhiyajna.” (3 and 4) 

NOTE 

((/) The second stanza is apparently a mnemo- 
toclinic summary of wliat is fully explained in Chapters 
VfIT, IX and X. 'hhis represents tlie authors attempt 
to make aphorisms on the lines of the Sutras ; he 
made tlie att<?mpt once before in the beginning of 
Chapter VT, stanza 3. The result has been mystifying 
and confusing — as the commentators have taken the 
stanza to stand by itself and have attempted to explain 
it away each in lus own way. as best as he could. 

(/j) “Imperishable'* (Akshara). See Hriliad. Ar. 
Upanishad, III, 8. 

“ O Gargi. the Brahnianas call this the Akshara 
(the imperishable)'’ Etseep 

“Aksliara’* also means ‘word, or syallablc" tlie 
highest mystic syllable is the world (Akshara) Aum 
(Oni). 

(c) “ Visarga ” (Emitting the world out of itself). 

See Chapter IX, stanzas 7, 8 and 9, where 
“ Emitting the world ” is called His action. 

Telang following Shankara has translated it by 
** offering of an oblation to any divinity ” which does 
not fit in with the context. 
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(f/) All tho creiited beings are subject to decay, 
tlierol’ore ' the ]du'ncnuenal world is rightly His 
“Perishable Form". See Chapters VIII, IX and X, 
wliere thi^^ cliaracteristic is repeated over and over 
again. 

((A “ Piirusha " (Primal being) is the Adhidaivata. 

See Cluipter X, stanza< 12 and 15. 

See aNo Svet. V and other Upani^hads. 

(/■) “Adhiyajna." Set? CMiapter IX, stanza 1(J 
fitsoq. 

((/) “ And liow are you to be knowui at the time of 
departure . . (tU(?stion was not answered in 

stanzas 5 and 4. Hence the reply is given in stanza 
5 Etseq. 

(1.) “Akshara"' is the Immutable Brahman, Self, 
Atman. 

(2) “ Svahhuva " is th<? principle of the self 
Adhylltma operative as th(‘ original nature of the 
Being “ own way of hecoming" and this proceeds out 
of the self, the Akshara. 

(3) Karma proceeds from that and is the creative 
moment the visarga which brings a. I natural beings and 
all changing subjective and objective shapes of the 
being into existence. The result of karma therefore is 
ah this mutalde becoming — the changes of nature 
dovedopod out of the original self-nature, Kshara Bhava 
out of Svabhava. Purusha is the Divine Eioment in the 
becoming Adhidaivata by whose presence the workings 
of Karma become a sacrifice, Yajna, to the Divine 
within. Adhiyajna is this secret Divine who receives 
the sacrifice. 

The Brahman is one — but self-displayed in two 
aspects — the Immutable Being and the creator and 
originator of works in the Mutable becoming Atman 
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Sarvabhutani *, Puru'^ha poised in Himself and Purusha 
active in Prakriti. It is Akshara and Kshara. In 
both of these aspects the Divine Being Purushottama 
manifests himself in the universe ; the immutable above 
ail qualities is His poise of peace, self-possession, 
equality, Samam Brahman. From that proceeds His 
manifestation in tlie qualities of Prakriti and their 
universal workings ; from the Purusha in Prakriti, from 
this Brahman with qualities, proceed ali the works of 
the universal energy Karma in man and in all 
existonc(?s. From that work proceeds the i)rinciple of 
sacrifice, for all the workings of Prakriti, are in their 
true nature a sacrifice— with the Divine Being as the 
enjoy er of all energies and works and to know this 
Divine all pervading and established in sacrifice is the 
true, the Vedic Av/oy/.’/cr/ryc, 

^ mm \ 

^ II II 

“ He who departs leaving tlu' body, roineinbering 
iiK^ iik)n(‘ at (his) last moments he goes to my 
Essence. TIuto is no doubt as to that.” (5) 

MOTE 

nitilrd/' Of course the word is derived from the 
root “ Bhu " to be. Hence its first meaning is“ that 
which has come to exist,” /.c., an entity ; then Bhava ” 
moans ** essence ” * form ” mentaiiy a mode of the 

Mind This word occurs very often in these chapters. 

q 4 I 

?f II ^ II 


42 
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“ Also, whifliovor Form om^ rorntmibers when 
one leaves tlu' l) 0 (ly to that one he Koes, O son of 
Kunti, invariably transformed thenho (by constant 
pondering?).’' (6) 





“ 'riu'roforc' :\i nil tinu‘s rfMiUMnhor M(' and li^ht. 
With your mind, and Bnddhi (inl(dl(H*l) coimniilrd to 
Mo, yon will undoubtedly come to (7) 

qjfd II <: II 

“ O Partlia, one wlio thinks of the Siipnane Divine 
Person with a mind not rimnin<? to otht'r objects, 
and possessed of Yofxa of constant and continuous 
practice (m<'ditation) ko<^^^ to Him.” (8) 

rl*W; q^T?I^ II ®. || 

sfqm.T^ % i 

IU o h 

“ He who at the time of departure, with a steady 
mind, attuned in Bhakti (d(‘votion) and in the power 
of Yot;a (numtal meditation and concentration) pro- 
perly fixes the life-breath between the eye-brows 
and meditates on the Ancient, th(> Seer, the Ruler, 
mor(‘ Tiiinute than the minuU'st atom, the supjjorter 
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of all, who is of iinthinkal)le form, whoso brillianoe 
is like that of tho sun, and ho wlio is l)(‘y()nd Tanias 
(DarkiU'ss), ho roaches tha.t lli^liost and Diviin^ 
Person.” (9 and 10) 

NOTE 

{</) ' *Fix(is the life l)roaih boiwocn t luj oy e-brows.’^ 

8oo Cbaplor V, stanza 27. 

(h) ' Moro minute than the ininutost Atom." 

Sec CbliaufloKyopanishafl, JIJ, 14, 3 (Saiichlya 
V'^idya). Also see K at hopariisliad, 1. 2. 20. “ Tlio self 
smaller than small," and S'vot., Ill, 20. 

(r) * Who is beyond all darkness." 

See SVet., Ill, 8. 

(d) “ Kai'i/' Jsliopanishad. 8. 

(c) *’ Puranam.” See Katb., I, 2, 12. 

I 

“ I shall toll you briefly that woi’d (or place)- the 
Akshara which those who know tin' Vedas doclari', 
in which ('liter men of subdiu'd minds and (‘oncpK'red 
passions cpiit of dc'sires, (h'siidng whicdi, ])('o])l(' 
pursue tho life of Brahmacharins.” (11) 

NOTE 

Compare this stanza with Katbopanisbad, 2, 15. 
Yama said : 

“ That word (or place) wbicli all tlie Vedas record, 
which all penances proclaim, wbicli men desire wlien 
they live as religious students, that word 1 tell thee 
briefly. It is Om.” 
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JJv:^FnSOT; siFRlf^ II H II 

«T: iRTf^ ^ ^ ’TW 11 ^ II 

“ Having stopped up all the portals, and 
rosti’aining and eonfirniing th(‘ mind within the 
heart, ])laeing tlie vital-breath in the crown of the 
head, and established in Yoga-Dharana and 
repeating Om ; the one syllable (Akshara 
Imperishable) is Brahman ” and nu^ditatiiig on Me 
he who leaves th(' body and departs (fnan this 
world) he reaches tin* higher goal/' (12 and 115) 

NOTE 

(a) “Having stopped up all tlie portals." See 
Chapter V, stanza 13. Also see Pras'nopanisluid. 

(/d Restraining the mind with the heart.” See 
Maitri Upanisliad, VI, 34. verse 8. 

(c) “ Establislicd in Yoga-Dliarana." See Maitri, 
VI, 20. 

(d) “ Om.” Sec Chliandogyopanishad, 1st Klianda, 
1-10. Also sec Mandukya 1. ; Maitri, VI, 4, 21. *, Pras'na, 
5th question. 

ie) “ Placing the vital breath in the crown of the 
liead.” 

See Maitri, VI, 23 Et scq. 

3IJPT%rn: qt m I 

gf=5^T: II ? V II 


“ Ho who meditates on me ever and constantly 
with a mind withdrawn from other objects, 1 am 
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easy of access to such a Yojjliu, () ParUia, who is 
ever devoted to aJid attuned witli Me.” (14) 

T^HT IT^T: 11 11 

“ llaviuf^ reaclu'd M(‘, llu' higli-souh'd ones, 
havinjj: obtained tlu' lii;j:li('st jxM-fection do not 
become sulijc'ct to rebirth, Iransiimt abode of pain.” 

(-13) 

JTTg'ti?! ^ ^ 11 II 

“ O Arjuiia,, all worlds iiplo tlu^ world of BraJinia., 
a,ro siibjoci to red urn, (.) son of Knntj, having* 
attained to Mo tluaa^ is no i\‘-l)irth.” (Hi) 

NOTE 

Tlicro arc accord inj.; to Upajiisliads the following 
worlds : 

(1) World of Mon. 

(2) „ ,, (bindharvas. 

(3) ,, Fathers. 

(4) „ „ Gods. 

(5) ,, Indra. 

(G) .. .. Prajapati. 

(7) ,, ,, Brahma. 

See an interesting note on the subject in Max 
MullcFs translation of Taittriyaka Upanishad, JJ, 8, 5. 
Also see Vishnu Parana. II, 4, 97. 

See Vyasa’s Commentary on Patanjali’s Yoga- 
sutras. III, 26, where tlie order is given as under: 
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f (1) Bhii. 

(2) Bliuvah (Aniarikslia). 

(3) Mahindra. 

i^rahina (4) Mahar Prajapatya. 

(5) Jnaiia. 

(6) Tapas. 

I (7) Satya. 

jfJTT: I1 ? o H 

“Those wlio know a day^ of Brahma to last 
one tliousand yii(j:a.s, and tlu' ni^j^lit (of Brahma) to 
last on(‘ tliousaaid an^ Uk^ pc'rsons wlio know 

day and ni^'hl/’ (17) 

NOTE 

((f) For yiifjfas soo (Hiaptor IV, stanza 8. 

Also compare Mami I, 73. 

Tills stanza is found verbatim in Mahabliarata, 
Shanti Parvan, Cluiptor 231. 

fT5?niT^ II ? ^ II 

“ On th(' I-Oiniiif; of the Day, nil manifestations 
nre prodiietid from the ‘ nnmanifest ' ; on the 
approac-h of tlie Nipjht, th(‘y dissolve th('re, i.e. (in 
the same i)rimordial matter) which is called the 
‘unmanifest’.” (18) 

NOTE 

‘‘ The day and the night ” arc the day and night 
of the iast stanza. 



CHAPTER VIII 


335 


>JH3TTJT: H ^ | 

qp5 || 11 

“This samo collocation of entities (/.c., the uni- 
verse) b<>ing manifested attain and a^ain, dissolves 
on the advent of tlu' Nijrlit, and t) son of I’ritha, 
issut's forth on tlu^ advaait of the Day,hy m'cessity.” 

(19) 

o 

jf: H H li ^ c* n 

“ l^Lit tlioro is niiothor Kntity ‘ iiinnaiiilVst ' and 
EU‘rna-1 \vliic*li is beyond and liigluT than this 
iinnuinirest ])rinu)rdial inattor, (and) wliieli does not 
get d('stroy(‘d wlnai all the entities are dc'stroyod/' 

m 

4 5fT«T Jf W RR 11 11 

“ It is called th<' unmanifest and Tmperishabh' ; 
that, they call, the goal ; having attained to which, 
(they) do not return- that Abode is my Highest.” 

(21) 

qiJR; R q?: RR^RT 55¥RRRR?RRT 1 

>^Tf^ RR R^fRi? 11 n 

“ O son of Pritba, that Supre^me Being is attain- 
able by (undivided) Devotion ; all the entities dwell 
in Him and all this is syjread out by Him.” (22) 
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NOTE TO STANZAS 18 22 

Thii ‘‘ Uniiuinifost " of stanzas 18 and J9 is 
ovidontly tlio * Mula Prakriti ” (Primordial matter) of 
the Saiiikliyas wlio hold that evolution, dissolution and 
quiescence succeed one anotlier periodically, (larbe 
considcu's that other schooN adopted this doctrine from 
them (Die Saiiikhya Phi osopliie, page 222). See in this 
connection also Katliopanishad. 

The universe is according to (lita a process of 
manifestation starting from the Supreme Being. This 
manifestation is a rhythmic movement in which the 
Supreme spirit alternately emits and re-ahsorbs the 
universe. 

^ ii ii 

“ O Bosl of Blianitas, I slinll now stjiU' the time 
;it which lh(' yo'iins. wlnm dopiirtiiijr, jiro, never to 
n'tnrn or to return." (23) 

5l«I W: 1| = V 11 

“ The tlr(% tlu' lir^Iil, the the Irrif^ht fortni^i^lit, 
tlie six months of the norlhern solstice ; clepartinf^ 
in these, those men who know the Brahmiin go to 
Briihrnati." (24) 

ii n 

“ I’he smoke, the niRlit, the dark fortnij^ht, the 
six months of the, southern solsticf^, dying in these, 
the Yogin goes to the lunar Light and returns,” (25) 
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MOTE TO STANZAS 24 and 25 

(a) ‘‘ The way of Light. ” (stanza 24). 

See Bri. A. Upanisha'h VI, 3, 15, and Ohhandog- 
yopanishad, V, 10, 1. See Appendix, Chapter VJl, 

(h) “ The way of Darkness/' 

Hoc Bri. A. Upanishad, VI, 3, Hi, and Chhandog- 
yopanishad, V, 10, 3. See Appendix, Chapter VII. 

Also see for both of those paths (Southern and 
Northern) Pras'na-Upanishad 1st, (juestion 9. Also see 
Kaushitki. 

See also note on Vijnana " to stanza 30, Cliapter 
V II, which fully explains these two paths. 

iTrft iin I 

|| II 

“ Thoso two paths bri{?ht and dark, are decaiied to 
Ix' eternal in this world ; by the one (a man) j^oes 
rujver to return ; by the other Ik? returns.” (26) 

II II 

“ Knowing these tw^o paths, O son of Pritha, no 
Yogin is deluded ; therefore a.i all times be fixed in 
Yoga O Arjuna.” (27) 

NOTE 

“ Yoga.” Mental meditation and concentration 
which is the subject matter of this chapter. 

“ Deluded," ’ Does not desire heaven but devotes 
himself to the Supreme Being seeing that heavenly 
Bliss is only temporary ” (Telang in foot-note). This is 
evidently correct. See note on ** Vijnana ” referred 
to above. 

43 
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Erf^.g*J^ I 

'<m fh 4Wt =^^m, i p c 1 1 

“ A Yojj:in knowing this, ol)taiiis all the lioly fruit 
which is prescribed as (resulting freiii) tiu' (study) of 
th(' V('das, (the perforniauce of) sacritic.es, aud 
auslerit i('s, and from jxifts and In* attains to tlio 
highest and primeval ])lace/’ (28) 


Thus in tlic glorious IJpanishads of the Bliagawad 
Gita, the science of the Eternal, tiio scripture of Yoga, 
the dialogue between Shri Krishna and Arjuna, tlie 
eighth discourse, entitled : 

The YOOA of the iNDKSTFiUCTlBf.E 
Supreme Eternal 


NOTE 

The following excerpt (attached licrewith) from 
the Majjliiina Kikaya of the Buddliists will, tlic writer 
is sure, heip in better understanding tlie sequence and 
purport of the stanzas in this Chapter. 

Buddlia, when his heart liad hocoTue steadfast, 
Ciarilied and purilied clean, and cleansed of impure 
things tempered and apt to serve stablislied and 
immutable by the four Jhanas (Dhyanas, Ecstacy) 
fir'll passed in review his former lives, then those of 
other beings and saw how they pass hence and 
re-appear elsewhere and then reached the stage of 
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deliverance when the knowledge came to him Re- 
birth is no more, 1 liave lived iJie Highest Life : My 
task is done 

Similarly Shri Krishna perfect Yogin as Ho is, is 
made to say that when a Yogin after perfecting Yoga 
in accordance will) the directions ^aid down in the 
Upanishads and by practising the liigliest meditation 
on ” Alim ” the Jmperishabie Brahman -will see the 
peris hable.nt'ss and transience and impormarience of 
ali tlie worlds right up to the Brahma->vorld, will not 
l)e born again. Be it noted, the Buddliists had no 
“permanent supreme eternal Being' to meditate upon. 
(.)ur author iiowevt^r lias made meditation entirely 
depend upon tJie Supreme Being right from tlie last 
stanza of (•hai)tor VJ up to the end of this chapter. 
This is why the Supreme Being is so magnilicentiy 
spoken of botli in Chapter VII and in titis Chapter. 

This diiference is of great significance. The 
Buddhists attained to Nirvana in tlie sense of the 
word they attached to it. 

(See notes to stanza 72, Chapter IT) but the 
Nirvana that was to be attained to by the Yogin who 
followed the ancient path was the state of Beatitude 
in the Brahman. Vide stanza, Chapter VT. That also 
explains in a way tlie significance of tlie stanza 30 of 
Chapter VI] and that is why Shri Krishna said in 
stanza “ 1 know the past, the present, and the future 


Excerpt from the Majjhima Nikaya Sutta, 1, 22, 
translation by Lord Chalmers, G. C. B., some time 
Governor of Ceylon, Edition of 1926. 

" Strenuous effort won for me perseverance tliat 
never flagged there arose in me mindfulness that knew 
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no distraction, perfect tranquillity of body, steadfast- 
ness of mind that never wavered. Divested of pleasures 
of sense, divested of wrong states of consciousness, I 
entered on, and abode in. the First Ecstacy with all its 
zest and satisfaction — a state bred of inward aloofness 
but not divorced from observation and reflection. As 1 
rose above reasoning and reflection. I entered on. and 
abode in, the Second Esctacy (22) with all its zest and 
satisfaction — a state bred of rapt concentration, above 
all observation and reflection, a state whereby the 
heart is focussed and tranquillity reigns witliin. By 
shedding the emotion of zest, 1 entered on. and abode 
in, the Third Ecstasy, with its poised equanimity, 
mindful and self-possessed, feeling in my frame the 
satisfaction of which the Noble say that poise and 
mindfulness bring abiding satisfaction. liy putting 
from me both satisfaction and dissatisfaction and by 
shedding tlie joys and sorrows I used to feel. I entered 
on, and abode in, the Fourth Ecstasy-- -the state that, 
knowing neitlier satisfaction nor dissatisfaction, is 
the consummate purity of poised equanimity and 
mindfulness. 

“ With heart thus steadfast, thus clarified and puri- 
fied. clean and cleansed of things impure, tempered and 
apt to serve, stablished and immutable — it was thus that 
I applied my heart to the knowledge which recalled my 
earlier existences. I called to mind my divers exist- 
ences in the past — a single birth, then two . . . 

(and so on to) ... a hundred thousand births, 
many an aeon of disintegration of the world, many 
an aeon both of its disintegration and of its redis- 
integration. In this or that former existence, I 
remembered, such and such was my name, my state, 
my class, my diet, my joys and sorrows, and my 
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term of life. When I passed thence, I came by 
such and such subsequent existence, wherein such 
and such was my name and so forth. Thence 1 
passed to my life here. Thus did T call to mind my 
diverse existences of the past in all their details and 
features. This, Brahman, was the first knowledge 
attained by me, in the iirst watch of that night — 
ignorance dispelled and knowledge won. darkness 
dispelled and illumination won, as befitted my strenu- 
ous and ardent life, purged of self. 

“ That same steadfast heart I now applied to 
knowledge of the passage hence, and re-appearance 
elsewhere, of other beings. With the Eye Celestial 
which is pure and far surpasses the human eye, I saw 
beings in the act of passing hence and of re-appearing 
elsewhere -beings high and low, fair or foul to view, 
in bliss or woe ; I saw them all faring according to 
their past. Here where beings given over to evil in 
act, word and thought, who decried the Noble and had 
a wrong outlook ; these, at the body’s dissolution after 
death, made their appearance in states of suffering, 
misery and tribulation and in purgatory. Here again 
were beings given to good in act (23) word and thought, 
who did not decry the Noble, who had the right out- 
look and became what results from right outlook ; — 
these, at the body's dissolution after death, made their 
appearance in states of bliss in heaven. All this did J 
see with the Eye Celestial ; and this. Brahman, was the 
second knowledge attained by me, in the second watch 
of that night — ignorance dispelled and knowledge 
won, darkness dispelled and illumination won, as 
befitted my strenuous and ardent life, purged of self. 

“ That same steadfast heart I next applied to know- 
ledge of the eradication of cankers. I comprehended, 
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aright and to the full, 111, the origin of 111, the cessation 
of III. 1 cornprehendod, ariglit and to the full, what the 
cankers were, with their origin, cessation, and the 
course that leads to their cessation. When .1 know this 
and when I saw this, tlicn my heart was delivered from 
the canker of sensuous pleasure, from tlie canker of 
continuing existence, and from the canker of ignorance ; 
and to me i]\u< de.ivered came the knowlerlge of my 
Deliverance in the conviction -Rebirth is no more ; I 
have lived the highest life : my task is done ; and now 
for me there is no more of what J have been. This, 
Brahman, was the third km)wledge attained by mo, in 
the third watch of that night -ignorance dispelled 
and knowledge won. darkness dispelled and illumination 
won, as befitted my strenuous and ardent life, ])urgcd 
of self. 

“ Yet it may be. Brahman, that you imagine that 
even to-day the recluse Gotama is not void of passion, 
hate and delusion, and therefore takes to living in the 
wilds and depths of the forest, far from the haunts of 
men. Not so. I live the solitary sife because therein 
1 see a twofold good ; — T see my own we.l-being here 
and now, and I have compassion on them that come 
after.” 



CHAI’TKR IX 

5fR ?r5fT?^T II ^ II 

Sliri Bha^i:a.van said : 

“ Now 1 will si)(>a.k to you, who aro freo from tlie 
carping’: spirit, ()f tliat most secret (hif;'h('r) know- 
led jjce coml)ined with (lower) knowledjjcc'. knowing 
whicli you will be released from 111.” (1) 

NOTE 

(a) Chapters VTT and VTTl defined the Brahman 
and how It was to he realised by Dliyana-Yoga (con- 
centrative meditation). This chapter deals with 
“ pure ” Devotion, realising that God is in every- 

thing and that everything is a manifestation of the 
Divine Life, an expression of the Lord. 

U>) Jnana " (knowledge). See notes to stanza 2 
and 19 of Chapter VTI. 

Knowledge is primarily seeing unity in Diversity, 
perceiving the one Tnexhaustible Fxistence underlying 
all beings — seeing the Brahman Itself, the unmanifest, 
the Eternal, the changeless the unconditioned (Kutas- 
tha) as so well and fully set forth in Chapter VII. 
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Tn this chapter “ Knowledge ” means perceiving 
the same unity as the primeval cause of all entities, 
Bhntadi (oidc stanza 13) ; also perceiving that the 
Diversity and Manifoldness is the porisliable form of 
the same unity (Adhibhuta), /.c., the Kshara Bhava 
(becoming) is of the same Brahman (sec stanzas 4-7). 
It therefore also includes the knowledge that the same 
unity is the Lord of the Gods — to whom they owe 
their existence, /.c., they arc but His powers (sec stanzas 
20-23) and that He is the Adhiyajna as well inasmuch- 
as He is in reality tlic enjoyer of all sacrifices (stanza 
24) and that those who worship Bhutas and Pitris also 
worship Him. They arc all manifestations of the One 
form finding expression in human consciousness as well 
as in physical phenomena. It is therefore knowledge 
of the one seen as displaying itself in infinite variety. 

‘ Vijnana — see note at the end of Chapter Vll. 

?T3Tf^T I 

II :( II 

“ It is a sublirno and an innnaculate sovereign 
knowledge and a sovereign mystery, to be appre- 
hended directly, full of virtue, to be practised with 
ease, imperishable.” (2) 

NOTE 

These two stanzas do nothing more than create 
faith in the “ knowledge ” Shri Krishna is going to 
communicate. “ Shraddha ” (Faith) is the cornerstone, 
mde notes to stanza 38, Chapter VI. 

“ To be practised with ease.” Compare Chapter 
XII, 5, where “ Avyakta-upasana ” is considered to be 
achieved with great difficulty (Klesha). 
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spncjT ^i ^fct^ 



il ^ II 


“ O tormentor of yo\ir foes, persons who have no 
faith in this Dharma. (Law), having not attained to 
Me n^tiini to the path of this mortal world.” (3) 


NOTE 


Tliis is stating the opposite — a familiar habit of 
the author. 

Path of the mortal world " ** Samsara 

repeated cycle of births and deatlis. 

^ ^ II y II 

'■ All this world has ho('n spread out by Me 
(w'ho am) ‘ unriianifest ’ ; all eiititi(*s dwell in Me, 
I do not d\v(‘ll in them.” (4) 

NOTE 

See Punish a-Sukta, R. V., X, 90. 

Stanza 12, Chapter VIT, and notes. 

^ 1HTTSS?JTT I1 'a H 

“ Nor yet do all entities live in Me. Behold my 
(power of bringing about) (collocation of Gunas. My 
creative spirit though it produces and supports all 
entities, (yet) does not live in them.” (5) 
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NOTE 

“ Aishvaram ” — “ of the Lord As Shri Krishna 
is the Lord Himself we have translated tliis word as 
“ My The wond is created by God by the creative 
power (Maya). He i'^ then called “ Ishvara”. 

See notes to stanza (5, Chapter IV. 

Yoga ” — here means tlie collocation of tlie tliree 

gunas. 

See notes to stanza 27, Chapter VII. 

Conf. SVei. VI, 4 and 5. 

Who after starting the works endowed with the 
three gunas, can order all things, yet wlien in the 
absence of all these, ho has caused tlie destruction of 
the world, goes on being in irnih <1ijfcrcnf from <fl/ he 
has produced"' 

il ii 

“ As the Mighty air wdiicli passes (>v(Tywhoro, 
n^sts for ever in si)uce, understand that similarly all 
(entities rest in Me.” (6) 

I 

II va || 

“ At the end of a Kalpa, 0 son of Kunti, all 
beings return into My Prakriti, and again at the 
beginning of another Kalpa do I send thorn forth. (7) 

NOTE 

(n) ** Kalpa.” The i^ame as the day of Brahma. 
See notes to stanza 17, Chapter VITI. 

(6) For ** Prakriti ”. See notes to stanza 6, 
Chapter IV. 
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>53SnRfHR f?^5T |1 <i I1 

“ Presiding* nvor niy own Prakriti do I over nnd 
over again send I'ortli this vast body of beings, out 
of necessity, by the power of Prakriti ” (8) 

NOTE 

See note to stanza 5 above. 

5F[ =? Hr cnfJi ^JTTf&i i 

H3 II II 

“ C) Dhaiianjaya. these actions do not forge fetters 
for Me, who remain akxif like one disinhirestod — 
and am unattached to them.” (9) 

II ^ o II 

“ With mo as Ruler, Prakriti brings forth both 
moveable and non-moveable things, and by reason 
of that, O Kaunteya the world does over go round.” 

( 10 ) 


NOTE 

(f/) “ By rcjason of that " on account of my being 
tlio supervisor. 

These stanzas (4-10) describe the “ Visarga ” 
spoken of in stanza 3, Chapter VI1I-’ “ His great 
Action 



348 


SHRTMAD I5HAGAWAD GITA 


3T^4Rf^d *Tt cig»TTf«l?T>J: I 

HUM 

1%%RT: I 

JTt^'T f^: II II 

“ Tho doluded ones, not knowing My ili^lK'st 
Naliire, disro^iird M(' - lhe (Jreat Lord of all enlilii's 
-shrinod in luinian form ; (they aiad the rntai of vain 
expocta-tions, vain actions, vain knovvlodKo, of no 
well-controlled minds, they arc ('stahlished in tlic 
delusive Rfikshasi and As\iri Prakriti." (It and 12) 

NOTE 

(</) “ They arc men of vain expectations . . . 
well controlled minds/’ The reference evidently is to 
misconceived notions of 

(1) Sacrifices, (2) Karma-yoga, (3) Jnana-yoga, anfl 
(4) Dhyana-yoga. 

The meaning evidently is that the path of Bhakti 
is superior to all other paths. Those who do not 
believe in this path but adhere to vain ideas and views 
or perform vain actions, could be considered to be 
no better than the Rakshasas and Asuras (for which 
see notes to stanzas 13, 14, 15 and 30 (note on vijnana), 
Chapter VII. 

See also note to stanza 10, Chapter VII. 

*?T W ^ I 

»i?Tf^5zrsf*J: || ^ II 

“ (On the contrary) the high-souled ones, O 
Partha. established in Daivi Prakriti, knowing Me 
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to be tho primeval causes of all onliti(^s and 
ine^xhaustible, worship M(‘ in devotion witb un- 
diverted minds.” (13) 

NOTE 

((/) ‘' Established in ‘ Daivi Prakriti’. Men 
iinmorsod in utter darkness and ij^noranco arc called 
Asiiras ; men of otlier 3 classes (ride note to stanza 
30, Clnipter Vll) wib therclbre by tlie very liypothesis 
be men of Clod. ike Nature (Daivi Drakriti). That 
this is so is clear from Chapter XV 1. 

(b) “ Knowing Me inexhaustible.” 

See as to this what lvd.< been stated in stanzas 
(4-10) above. 

JIT I 

m II ? V || 

“Firm in tlndr vows, constantly tvxtnding tbem- 
solvos, perpetually adoring and glorifying Me, 
bowing down before Me with Devotion, tho 
perfectly attuned om^s worship M('.” (14) 

NOTE TO STANZAS 13 and 14 

((t) “ Exerting themselves.'" Trying to be one 
with the Deity thus realising Cod in all things. 

These stanzas describe the highest type of Hliakti 
(pure Devotion) whicli is to be based on the knowledge 
that the Lord is the IVimcval cause of ah’ entities 
and it also inexhaustible, He is the Durusliottama 
having both the Akshara and Kshara Hhavas. See 
stanzas 4-10 above. 

“There is nothing but Cod so the Devotee 
contemplates, everything is a manifestation of the 
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Divine Life — an expression of the Lord because no- 
thing can be of which God Himself is not the heart 
and the root. 

There is nothing but He. Everything is absolute- 
ly God, who is also more than the manifested manifold 
(Inexhaustible). In this devotion tlie devotee tries to 
be one with the Deity thus realising God in all things. 

See in this connection stanzas 17-19, Chapter VII ; 
stanza 7, Chapter XII. 

The Madhurya Bhava Bhakti of the later days 
seems to have been suggested by the simile used by 
the Bri. A. Upanishad. See stanza 17, Chapter VII, 
notes. 

The author then reminds himself of Jnana- Yajna 
which is very much akin to this type of Bhakti. 

Sec Chapter VI. stanza 24. Hence the next 
stanza. 

If iTTg«TT?fH I 

II Va II 

“ There are others who sacrificing by means of 
knowledge-sacrifice, worship Me whose face is 
turned all around (who is all pervading) as the one, 
as distinct, as many.” (15) 

NOTE 

This stanza lays down three classes of knowledge- 
sacrifice. The first class, worshipping the Lord 
as the One, is described in stanza 16 (below) identically 
as in stanza 24, Chapter IV. Also sec stanza 20, 
Chapter XVIII, in which this “ Knowledge ” — is 
called as the Satfvika Knoivledije, 

The second class of this “ knowledge-sacrifice ” 
is described in stanzas 17-19 (worshipping the Lord 
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as the Distinct) and corresponds to the Rajasic h notr- 
/e(f(je for which see stanza 21, Chapter XVIIL 

The third class of “ Knowledge-sacrifice 
“ worshipping the Lord as many is fully set forth 
in stanzas 20-25. See in this connection note on 
Vijnana, stanza 30, Chai)ter VI] and also stanza 22, 
Chapter XVIIL 





II 


“ I am tlio Kratu, I am the Yajna, I am Sradha, 
I am Aushadha-, I am the Mantra (Incantation), 
1 am the clarified hatter, 1 am the Fire, and 1 am 
the offering.” (16) 

NOTE 

((/) “ Kratu- Vodic sacrifice 

Yajna - Sacrifice iaid down in Smritis. 

“ Sradha ~ Offering to the manes. 

“ Aushad ha ’’"^Product of herbs for the sacri- 
fice. 

Compare Chapter IV, 24. 

mm fqrn%; I 

II ? II 

“ I am the Father, the Mother, the Supporter, the 
Grandsire of this universe, the one worthy of know- 
ing, the Purifier, the syllable Aum, the Rig, the 
Yajus, and the Saman.” (17) 

»Tf^ SH; W | 

SR^: iRq; Wi || ^ || 
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I am tli(' (riiti, (the nourisher, the master) the 
Witness, tlu' Resting- -place, tlie Slielter, the P>iend, 
the origin, th(' dissolution, th(' stay, the place where 
all thiiR'-s are n'posited and the inexhaustible Seed/’ 

(18) 

NOTE TO STANZAS 17 and 18 

“Oati — that to which the uiiivorso reverts after 
dissolution. 

(k)nr. (yiihandof^yopanisliad, 1, 9, 1, where the 
word '‘(lati " is used in this sen^e. 

Tlie Dasya (relationship of Master and servant) 
the Sakliya (re.'ationsli ip of a friend to a friend) tlie 
Vatsalya (relal ionship of a son to liis parents) forms of 
Bhakti are hinted at in tlieso stanzas. 

II !>® II 

“ I caiiso li(>at, I send forLli and slop rain ; (I am) 
immortal ity, I am doatli, and I am, O Arjuna., Sat 
and Asat.” (19) 

NOTE 

** Sat ” ‘ Ak«hara -tlie Bralnmin poisod in itself. 

“Asat” Kshara' Brahman as manifested mani- 
fold. 

Also SCO Chapter VIII, 3 and 4. 

C| 

II ^ o II 
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“ Knowers of Traividya, drinkers of sonia-juieo, 
whoso sins Inive l)een waslied away, pray to l)y 
offoriiif? sa.orificos for a passafJC(> to Svarga-world 
and rea,(*hing the holy world of the Lord of Gods, 
tliey enjoy in tlie c*elostial regions the c*elostia,l 
pleasures of the fiods.” (20) 

NOTE 

Compare IV, 25. 

^%r^»T3siq5n jmjm qjwqnm w \ \ 11 

“ And havin^i; enjoyed that spacious Svarga-world, 
they return to the mortal-world their (stock of) 
virtue exhausted. 

“ In this manner, those who long for the accom- 
plishment of desires, follow the Trai-Dharma and 
obtain (as the fruit) going and coming.” (21) 

NOTE TO STANZAS 20 AND 21 

(«) “ Traividya.” This is a technical word and 
has a very special moaning in Vedic Ritual Phraseology. 
This threefold science is used in the Soma sacrifice^ 
Okie Shata Patha Brahman IV, 6, 7, 1 and 2. 

“ Threefold, forsooth is science ’’ ei seq. 

The Soma-sacriiicc is very very ancient and oven 
in its simpler forms was very much complicated. 

In it, three classes of professional priests are always 
engaged and as a rule, a priest did not attempt to 
master more than one branch and to be, for instance, 
either a reciter (Hotri) or singer (udgatri). The three 
branches of this learning separately learnt by each 
class of those priests constituted collectively “ Trai- 
vidya 
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Soc also Chhandogyopanishad, 1, 1, 9. 

By that syllabic Aum, docs the threefold know- 
ledge (the sacrifice — more particularly the Soma-sacri- 
fice founded on the three Vedas) proceed.” 

Conf. also Tervijja Siitta condemning the threefold 
knowi-cdgc of Brahmanas. 

(/>) “ When their stock of virtue i-^ exliaiisted.” 

See Mundakopanishad, T, 2, 10, cinoled under 
stanzas 42, 43, 44, Chapter 11. 

See also Chhandogyopanishad, VI 11, J, 5 and 6. 

^ II II 

“ Those men wlio worsliip Me, meditating on Me 
and on no one else, nnd w ho are perfectly attuniMl 
with mo, 1 look to their Yoga-Kshemti.” (22) 

NOTE 

“ Yoga-Kshema.” Sec note (E) to stanza 45, 
Chapter TI. 

“ I look to their Yoga-Kshoma.”- I take care of 
them. 

This refers to the Bhaktas referred to in stanzas 
13-19. 

irsraF!%rTTTO I 

II II 

“ Even those who, devoted to other gods worsliip 
(them) full of faith, they also O son of Kunti, worship 
Me though not in accordance wdth prescribed rules.” 
That is Adhidaivata. (23) 
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31? ^ =sr ^ I 

^ g RTRf^RHf^ crT%Jiw>2iqf^ ^ II =( V II 

‘‘ For I am tho enjoyer, as well as the Lord of all 
sacrifices; as (however) ih(‘y know Me not truly, 
therefore do they fall.” (24) 

NOTE 

“ Knowlorlge " is of course higher than sacrifices, 
rifle Chapter IV. 

I 

R^nWsftiTTH II II 

“ Worshii)pers of Gods go to Gods, worshippers of 
Manes go to tlu' Manes, worshippers of lihutas go 
to Bhutas, and those who vvorshi]) Me come to Me.” 

(25) 

NOTE 

The worship of Bhutas (gliosts and goblins) and 
tile worship of the manes (Ancestors) and the worsliip 
of gods are very miicli allied to each other. 

“Bhutas.” “.Nature spirits, lieings who dwell in 
rocks, trees, streams and other natural objects and 
possess in their own spheres considerable power of 
doing g(>od or ill. Their worship is due either to 
affection or fear. They have no concern with the 
destinies of souls or the observance of the moral Law 
but much to do with the vagaries of weather, etc.” 

“ Pitris ” “ manes or Ancestors. Respect and con- 
sideration for the dead are feelings which usually in- 
spire this cult. Tho tribute of offerings and salutations 
is made to them. This cult of the dead is very 
ancient. The ordinary dead become powers in the 
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spirit world and can bless and injure here and the groat 
dead become deities. 

“ Deities. (Devas). The Vedic deities and others. 

Worship of Bhutas, Pitris and Devas is the lower 
stage of Religious life. 

They are all niaiiifestations of one force finding 
expression in human consciousness as well as in physi- 
cal Phenomena. The whole universe is instinct with 
one and the same life displaying itself in infinite 
variety. All deities are forms and passing shapes of 
one essence. 

^ \ 

^4 spRiFR; II II 

“ Jie who offers up to Me a leal’, a. llowt'r, u fruit, 
oven water in sineert* feeling; of devotion, that 
prosc'tiLed with devotion, 1 acet'pt from him whose 
self is pure.” (2G) 

NOTE 

Tills represents the Vaislinavite worsliip. 

1 

*1^^, II 11 

“ Whatever you do, O son of Kunti, whatever 
you eat, wliatever sacrifice you make, whatever 
you Rive, whatever iienanci* you perform, commit 
that to Me.” (27) 

NOTE 

This is nothing else but a paraphrase of stanza 30, 
Chapter 111. 
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Surrender of all Action to tlie Lord wa« one of llie 
factors of Karma-yoga and this is also made one of 
the essentials of Bhakti. 

(1) Sacrifices (Yajnas). 

(2) Gifts (Dana). 

(3) Austerities (Tapas). 

(4) All other action such as Brahmacharya and 
study of Vedas were the avenues to higher life in 
ancient times and tlie injunction is All be offered 
up to the Lord 

The spirit underlying this is well-expressed by a 
writer : 

Whatever 1 do, whether auspicious or inauspici- 
ous, whether intentionally or unintentionally, all that 
is committed unto Thee, Moved by Thee, I do it all.” 
“ Be Merged in Divine Life.” 

This sets forth the second ingredient of the Highest 
Bhakti (pure devotion). See stanza 7, Chapter XU. 
Complete self-surrender to the will of the Lord in all 
actions. 





II Rc II 


“ In this wise, you will get release from the bonds 
of Karma, and from the auspicious and inauspicious 
fruits ; and with your self possessed of this Renuncia- 
tion-Yoga and (thus) released, you will come to 
Me.” (28) 

^ ir ^ ft?!: | 

^ m *lft ^ II II 



358 


SHRIMAD BH AG AW AD GITA 


“ I am alike to all beings, to Me, none is hateful — 
none deal'. Those' who worship Me with Devotion, 
they are one with Me and I too am in them.” (29) 
See stanza 17, Chapter VIT. 

^ H II ^ o II 

“ Ev('n if a wicked man worships Me not 
worshipiiing any one e'l.se, he must he certainly 
considered to he gtxid, for he lias reisolved 
rightly.” (30) 

ST n II ^ Ml 

“ He soon becomes of <i virtuous spirit, and 
o])tains et(M*nal tninqiiinity ; O son of Kunti, take' 
it from ]V1(', tl)iit My devobu' do(^s not fjjet 
ruined.” (31) 

^TT f| %3fq qrr^R; | 

^T^^sfq qj^rT TH II || 

“O son of Pritha, ('ven those who may he of 
the womb of sin, also women, V^aishyas and Sudras 
leaning on Me, attain tin* suprimie goal.” (32) 

f% 3JTj|T§rm: 3^^! I 

3rpR«liTg^ SIT^ *r5T^ iTT’J: II I) 

“ What then (need be said) of holy Brslhinanas 
and Rajarshis who are my Devotees. Having come 
to this world whicli is transient and full of misery, 
worship Me in devotion.” (33) 
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RFTI^ g^^RFiTH R!?TW: II || 

“ Sot tliy mind on Mo, IxH^onu' My devotin', 
siicrifioc to M(', bow down before Me (in worsliip) 
iMid inakinjj: M(' your hi^liesl j^oul, nnd training 
and discipling yourself in this \vis(' thou sha.lt 
(n^rtainly eoine to Me/’ (;U) 

Soo stanza 65, (/liaptor XVII I. This sums up the 
doctrine of Pure Devotion 


Tims in the glorious Upanisluuls of the Bhagawad 
(rita, the science of the Kteriial, tlie scripture of Yoga, 
the dialogue between Shri Krishna and Arjuna, the 
ninth discourse, entitled : 

The Yoga of the Kingly science and the 
Kingey Secjiet 


Note to stanza 17, C-hapter IX. 

The Sanskrit cluiracters are considered Form- 
Expressions of Nature. 

They are eternal and indestructible “ Akshara ” 

as characters are called. 

The vowels are masculine forces, ilic consonants 
are considered feminine forces. 

The Masculine cliaractcrs (vowels) are indepen- 
dent, the feminine characters (consonants) arc 
dependents. 
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The vowels can be pronounced by themselves, 
the consonants can only be pronounced when united 
with the vowels. 

The vowels arc the expressions of the Essence 
of the Brahman, the consonants are the expressions of 
the Will-Force of the Brahman (Prakriti that which 
procreates). 

“ Aum ” therefore represents the Brahman in 
essence and as Active in Prakriti, Akshara and Kshara 
together =Purushottama. 



CHAPTEK X 

RtJWFrr^i ii Ml 

Shri BliaKawan said : 

“ O, yon of niiKlity arms, listen yet a^ain to my 
(‘xeellent spc'oeli wliich 1, out of wish for your 
welfare, inak(' to you who feel interested (in 
ht'aring it).” (1) 

ff n f%5: ^ I 

^4?!: II = || 

“ Neither the hosts of (xods, nor the maharshis 
(great sagos) know My birtli Imkuiuso I am verily 
th(> Origin of tiu' gods and of tin? great sages.” (2) 

^ JTWsnrsnft ^ i 

3RP»J^; ?T *1% SI1=E^T^ II ^ || 

“ Ho who knows I am unborn, beginningleas, tho 
Kroat Lord of the iinivonse, he is undoludt^d 
amongst mortals and he is released from sins.” (3) 

40 
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[; ^tTT m: I 


m ^ ii v ii 

wm ^ 2T5TtS«T5r; I 

^ ^ ^ i«lfN«IT: II 'A II 


“ Will, knowledge, freedom tVoni delusion, for- 
giveness, truth, restraint (of the s('nses), traiKiuillity 
(of mind), pleasure, pain, birth, and dc'ath, fear and 
fearl(‘ssness, harmle>ssnoss, (piality of treating all 
alike, gladness (resulting from eontentmenl) 
penances, gifts, fame and sliame, (all these) various 
modes of beings are from Mo alone/' (4 and 5) 


NOTE 


Conf, Chapter VTl, 12. This stanza merely ex- 
plains in some detail what is already stated in VII, 12. 

*I^T RRfn WTcIT W ^ RSTT: [| 5, || 

“The seven ancient sreat sjig('s, and likewise the 
four Manus, these were sprung of M(‘, mind -creu ted 
from them, these creatures here on earth.” (6) 

NOTES 

(«) “ The seven ancient groat sages.” 

In Bri. Ar. Upanishad, II, 2, 4, and in Vishnu 
Purana, 3, 1, 32 and 33, and Matsya Purana, IX, 27 and 
28, and Mahabharata, 93, 21, they arc stated to be 
as under: 
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List A 


(1) Bharadwaja, 

(2) Jamadagni, 

(3) Vishvilmitra, 

(4) Vasislitha, 

(5) Atri, 

(G) Gautama, 

(7) Kashyapa. 

In Maliabliarata, Slianti Parvan, 335, 28 and 29; 
340, 64 and 65, tlicir names are given as under: 

List H 


(1) Mariclii, 

(2) Angirasa, 

(3) Puiastya, 

(4) Pulaha, 

(5) Kratu, 

(6) Prachetas, 

(7) Vasishtlia* 

Tilak in his Gita Raliasya states that in tliis list 
the name of Angiras is in some places replaced by 
Blirigu. 

Which of the seven Rishis are referred to in tins 
Shloka ? Mr. C. V. Vaidya, M.A., LL.B., in bis Maba- 
bharata, Mimansa, page 572, states that the Risliis 
referred to in the stanza arc tliose given in list A 
above ; Tilak however is of opinion that tlie Rishis 
referred to arc tliosc given in list B. To interpret (lita 
by Gita, Tilak’s opinion seems to be correct ride 
Chapter X, 25, where Shri Bhagawan says : “ T am 
Blirigu amongst the Maharshis.” Bhrigu's name does 
not appear in list A. It however occurs in Manu I, 34 
and 35, where they become ten. 
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(1) Marichi, (2) Atri, (3) Angirasa, (4) Pulaha, (5) 
Pulastya, (6) Kratu, (7) Prachotas, (8) Vasislitlia, (9) 
Bhrigu, do) Narada. In Vishnu Parana, 1, 7, 5 and 6, 
the number is stated to ho nine, the first seven with 
two others (1) Bhrigu, and (2) Daksha. Blirigu stands 
at the head of the list. 

(h) “ The four Manus.’' 

According to tlie theory propounded in Manu and 
Puranas, Manus arc (for one Kalpa) stated to bo 14 in 
number. A Mahayuga (Quaternion of Krita, Treta. 
Dvapara, and Kad age) 4,320,000 years. 

Vide note Chapter IV, stanza 8* 

A Kalpa (Cycle) 4,320,000 1,000 -4,320,000,000 

years. 

Vide note to stanza 17, Chapter VIII. 

AManwantara 4,320,000 x 71 306,720,000 years. 

Hence within eacli Kalpa reign 14 Manus. 

At the commencement of a Kalpa (cycle) Manus, 
gods and Rishis for a l 14 Manwantaras are selected 
beforehand. Names of tliose thus 'as^^igned to oacli 
Manwantara are given in Manu 1, 62 and 63 and in 
other places. 

Six Manwantaras of tlic present Kalpa have elapsed 
and we are in the seventh and our Manu is Vaivasvata* 
The Kali-age in which we are living began 3102 B.C. 

(r) The Gita mentions only 4 Manus in this shloka. 
Apparently the idea of 14 Manus is a later deveiop- 
ment. Having, however, regard to the fact that the 
Manusmriti and other Puranas si)eak of 14 Manus, the 
stanza was attempted by some to be read as under: 

The seven great sages, the four ancient ones, and 
likewise the Manus.” The “ ancient ” was not treated 
as an adjective along with “seven” for the Maharshis 
and the ancient ones ” four in number (as four was 
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takon to qualify Purvo (ancients) were considered a 
class apart. The plural Manus was considered to mean 
the 14 Manus. But then the question was : ‘‘who were 
those 4 ancient ones ? 

Tliey were stated to bo the 4 mind-created sons of 
Brahma : 

(1) Sanaka, 

(2) Sanandaiia, 

(3) Sanatana, and 

(4) Sanatkuinara. 

But tlie difficulty in accepting this interpretation 
was that tliese four when asked to create and look after 
the wortd refused to do so. Vide Vislinu, 7. Hence 
the universe could not be said to be descended from 
tliem. 

Moreover they are stated to be seven (the other 3 
being (5) Sana, (b) Kapila, and (7) Sanatsujata, in 
Mahabliarata, Santi-Parvan, 340, 67 and 68. 

Another explanation was that tlie “4 ancient 
ones” were the Pancharatra Vyiihas (Manifestations): 

(1) Vasudeva, 

(2) Sankarshana, 

(3) Pradyumna, and 

(4) Aniruddha. 

But how could Shri Krislina be mentioning four 
Vyuhas wlicn lie liimself was the “ Vasudeva Sec 
Vaidya’s Mahabliarata Mimansa. (d) C. V. Vaidya in 
his book referred to above has tried to sliow that at the 
time the Bliagawad (Uta was comiiosod, only 4 Manus 
could be inferred from the liigvoda and the Nirukta, 
page 572. 

The explanation is only plausible. 

The stanza presents difficulties whicli liave 
not been so far satisfactori y solved. May not the 
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reference be to the 4 immediately preceding Vaivasvata, 
namely : 

(1) Auttami, 

(2) Tamasa, 

(3) Raivata, and 

(4) Chakshusha. 

H5?rq: II o II 

Ho who knows in very truth, those Manifesta- 
tions of Mine us well us My power of bringing about 
the collocuition of Gnnas, gets yoked to unfaltering 
Yoga (meditation) ; of this there is no doubt.” (7) 

NOTE 

“ Yoga ” in the first half of the stanza moans 
“power of l)ringing about collocation of gupas." y'ida 
Notes to stanza 25, Chapter VIJ. 

In the second half it evidently means Yoga 
(meditation and concentration). 

RT 5RT II || 

“ I atn the source of all thinKw nnd all things 
proccMid from Mo ; in this holief, the wise! endued 
with ineditalion worship Me,” (8) 

Rf^^T R^^RFn #TR^: | 

RT fJRR =R ^R^d R II P II 

“ With their minds idacod in Me, dedicating 
their lives to Me, studying, discussing together with 
each other, speaking constantly about Me, they 
feci happy and rejoice amongst themselves.” (9) 
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d dTSTdlf^d d 11 ^ o 11 

“ To those who are (‘.onstantly earnest-minded and 
who worsliip Me with zest, to them [ Kiv(‘ Biiddhi- 
yo^a by wliicli they attain to Me.” (10) 

NOTE 


(^/) “ Priti Purvakam (with zest). 

Conf. “ Priyamanaye ” in stanza (i) Priti means 
interest, zest. Conf. Buddhist Psychology, by Mrs. Rliys 
Davids, page 94. “ Priti " (Buddlnst Piti) inteliectual 
interest, zest. 

“ Interest of pursuit as compared with the sukha 
of realization.” 

ih) “ Buddhiyoga.” Sec notes to stanza 72, 
Chapter II, and also note on “ Buddlii Yoga” 
(Introduction). 



I 



dT^T II n 11 


“ For such as those, I standing in My own 
Nature, and out of compassion for tliem, dissipate 
with the shining lamp of knowledge, darkness born 
of ignorance.” (ll) 


31^ I 

q? q? w qf^ q^ i 

3dq II H II 

arNt ^ m Id ^ II U II 
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Arjuna said : 

‘‘ You tlio Siiproino Brahnuiii, the Siiprenie Abode, 
the most Su])reine Purifier ; all th(» Rishis (sap^es) as 
well as the Devarishi (Divine Sa.j;e) Narada,, also 
Asita, Dovaln, and Vyasa speak of you the Etcaaial, 
tht> Divini' piu-son tlie First Ood, the unborn and the 
All-pervadinp; ; and so, too, you t('ll me.’' (1 2 and 1 3) 

NOTE 

(a) “ Dovarslii Narada.” See Mahabliarata, Shanti 
Parvan, (Uiapter 230, wliicli gives ilio (pialifications 
which make Narada ” a “ Devarslii 

(/d “ Asita and Dcvala.” See Shanti Parvan, 
Chapter 318, where these Risliis are given in the list 
of Saihkhya teacliers. Also (Uiai)ter 229, where Devala 
expounds liis teaciiings. Also Claipter 275, where 
Asita’s teachings are referred to. 

(c) “ Vyasa ” — the reputed coni])iler of tlie Vedas 
and Mahabliarata. See also Chapters 231 ef set/. 
Mahabharata Shukanaprashna. 

I 

JT fl ^ %% JT II { V II 

“ O Kc'shava, I bpliovo all this, what you have 
said, to he true, O llhaKawan, neither gods nor 
den ons (ean) comprehend your inanil’ostations.” (14) 

NOTE 

“ Danavas ” -Sons of Danu~ Enemies of gods~ 
Demons. 

^ II 51'^ II 
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“ () you I’uTUshottama, (Best of i)ersons) you 
yourself know your-self liy your-self, nianifester of 
all things. Lord of all beings, god of gods, protc'e.tor 
of the universe.” (1.5) 

f^T I 

“ li(' |)1e<is('d to declare without. omitting anything 
your Diviiu' nuliiirestatioiis, by which manifesta- 
tions, you perva.d('. all tlu'se worlds.” (16) 

ii ii 

‘‘ Always ihinkinji: of how should I know 

you, () Yop:in ; () l3haj.?aAvan, in what forms (modes) 
are you to he nu'ditated upon by me.” (17) 

NOTE 

‘‘ Yogin.” He is so called as he possesses the 
power of bringing aboul collocation of gupas thus 
being Islivara (Lord). 

>Fl: ^11% II II 

“ O .laiiardana, describe^ again in full your pow('r 
of bringing about eolloeation of Gunas and your 
manifestation. I feel no satiety hearing this nectar 
(of your siieech).” (18) 

47 
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RP^Fim: it II 11 

Shri BhaK:iw£vri said : 

“ Woll thon, I shall tell you, O best of Kauravas, 
alx>ut Tuy chief Divine manifestations; there will 
he no ending if 1 dilate fidly iivkui all of tlunn.” 

(19) 

Slfwn 35m I 

gi^jrrf^«r ^ \\ 

“ 0 Gudil Kesha, I am the Atman (Self) seated in 
the hearts of all beings; 1 am the beginning, the 
middle and the end also of all beings.” (20) 

^i^fi ii ? ii 

“I am Vishmi, amon^^ tho Adityas and the 
Radiant Ravi (Sun) a.nion^ tlie sliinin^ bodies ; I 
am Marichi amonjj: the Maruts and tho Moon 
among tho Nakshatras.” (21) 

NOTE 

{(t) “ Adityas ” — sons of Aditi. 

Sec the following from Vishnu Parana. 

“Amongst Kashyapa’s 13 wives were Diti and 


Aditi. 
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There were 12 celebrated deities in a former age 
called Tushitas, who during tlie reign of the last Manu 
Chakshusha said amongst themselves. 

“ Come let us quickly enter into the womb of 
Aditi that we may be horn in tlie next Manwantara . . . 
accordingly they were ])orn the sons of Kasliyapa the 
son of Marichi by Aditi ; thence named the 12 Adityas 
whose names were : 

(1) Vishnu, (7) Vivasvat, 

(2) Sakra, (8) Savitri, 

(3) Aryaman, (9) Mitra, 

(4) Dhuti, (10) Varuiia, 

(5) Tvashtri, (11) Ansa, 

(G) Pus ban, (12) Hliaga. 

Vishnu is No. 1 in the list — hence he is mentioned 
in our s'loka. 

W W 

“ I am Sama-Voda among the Vedas, (and) I am 
Indra among the gods, I am Mind (Manas) among 
the senses, and 1 am consciousness among (living) 
])oings.” (22) 

NOTE 

Sec Chapter IX, 17, where tlie three Vedas Rig, 
Yujur, and Sama are mentioned. At present 4 Vedas 
are acknowledged, Gita mentions only 3. It does not 
refer to the Atharvana. 

“ I am Sama- Veda among the Vedas.” 

This refers to a very very old tradition. 

See Satapatha XII, 8, 3, 23, where it is stated ; 

“ And, indeed, the Saman is the essence of all the 
Vedas,” Conf. Chhandogyopanishad, 1, 1, 2. 
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“ The essence of ail beings is the earth, the 
essence of tlio earth is water, tlie essence of water is 
tlio plants, the essence of plants man, the essence of 
man speech, the essence of speech tlie Rig-Veda, ti\e 
essence of the Rig-Veda — tlie Sanui-Veda, the essence 
of the Sama-Veda tlie udgitlia (which is Om)." 

The Sama-Veda consists of stanzas taken (except- 
ing 75) entirely from the Rig-Veda whicli were meant 
to be sung to certain hxed melodies. 

{/*) “l am Indra among tlie Gods ” as Indra both 
in Vedic and post-Vedic times was the King of Gods.” 
(c) “ 1 am mind among the senses." 

See Chapter I II, stanza G, notes. 

See V^ishnu Parana, Ihiok I, Cdiapter XV. 

'TT^^«rTf^JT m: || ^3 n 

“ And I am Sliankara. among the Riidras, tho 
lord of woalih nmong Yakshas and Rakshnsas, and 
I am fire (Pavaka) amongst tlu^ Vasus, and Mern 
among the higli-to])pod inoimlains.” (23) 

NOTES 


(a) ‘ Shankara among the Rudras.” 

(h) “ Lord of wealth Kuvera. 

Rudras are 11 in number. In Mahabliarata, 


Anushasan Parvan, Chapter 
as under : 

(1) Ajaikpada, 

(2) Ahirbudhanya, 

(3) Plnaki, 

(4) Aparajita, 

(5) Rila, 

(6) Pitri Rupa, 


150, their names are given 

(7) Trayambaka, 

(8) Maheshvara, 

(9) Brishakapi, 

(10) Shambhir, 

(11) Havan. 
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Kuvera a King of Yakshas. “Brahma had a 
mental son Pulastya who again liad a mental son 
named Gaviputra Vaisrava (Kuvera). Tlie latter 
deserted liis father and went to Brahma who made 
liini immortal and appointed him fa he the f/od of Riohoi 
with Ijanka for his capital and the car Piishpaka 
for liis vehicle.'’ 

See Mahabharata. 

Yakshasas.” They are guardians of the hidden 
treasures of Kuvera. See for a full account of them 
Mahabharata, Sabha Parvana. “ Rakshasas." They are 
mythologically speaking enemies of men. They are 
divided into three classes, one of which is ranked with 
the attendants of Kuvera. Hence tlieir mention in the 
stanza. 

See Wilkins’ Hindu Midholinjif^ page 501. 

((*) “ I am lire among the Vasus.” Refer also to 
Mahabharata, Anu., 150, where a different list is given. 

See F3ri. Ar. Upanishad, HI, 9, 3. 

(3) “ He asked ‘ Who are the Vasus ? ’ 

Yajnavalkya replied : 

(1) Agni, (2) Pritlivi, (3) Vayu, (4) Antarik^ha, (5) 
Aditya, (6) Dyu, (7) Chandramas, (8) Nakshatras.” 

id) “ Meru.” The highest mountain of Hindu 
mythology. 

According to mythological geography there are 
seven island-continents surrounded by seven seas. 
Jambu-Dvipa (the world) is the innermost of these. 
In the centre of this continent rises the golden 
mountain Meru rising 84,000 leagues above the 
earth. 

Meru is buttressed by 4 other mountains each 
10,000 leagues in height of which one is MandSra 
used as a pivot for the churning of the ocean. See 
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Mahabharata, Bliislnna Parvan, (chapter-! 5, 6, 7, 8. 
Anti also Vislinu 2. 

ir^ITJfTTO ?IT*T^: II II 

And know ]V1(\ O Arjniia, to 1)(‘ Brihasj)ati lh(' 
('Inc'f iiinonp!.- Piiroliits (Pric^sts). 

I am Skanda. amon^»: ^onorals and 1 am tlio ocean 
arnoii^* !vs('rvoirs of watcM*/' (24) 

NOTE 

(f/) “ liriliaspati." Procoptor of Dovas. Seo S'ata- 
patlia, V, 3, 1., 2. “For Rrihas])ati the Piiroliita 
of gods/' 

(h) “ Skanda Kartikeya (.Teiieralissiino of celes- 
tial armies. Generaily spoken of as son of Shiva and 
Parvati. 

See Shiva Parana also Skanda-F^irana. 

TT^qfwiT I 

5iq?T^sf«T \\ 9'a II 

“ I uni Bhrigu uniting Iho great sages, I am the 
single syllable (Oni) uniting the wtirds ; amongst 
saerifietis I am .Japu-Yajiia and the Himalaya 
amting the mountains.” (25) 

NOTE 

(t/) “ Blirigu.” Seo above stanza 6 of this 
Chapter. 

ill) “ Syllable Cm.” See Chapter VIIJ, stanza 13. 

(f) '* Japa.” Recitation of the names of th.e 
Lord. 
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The author having gonoraliscd the meaning of the 
word Yajna (Sacrifice), nidc Chapter IV and other 
places now calls “ Japa ” also a Yajna' — not only this 
but the highest form of a sacrifice. 

“ Silent meditation on the names of the Lord 
Japa. Sec Mahabhardta, Slidnti Parvan, Chapters 
197-200. 

^ 5TR?: I 

iRRsri'irt 11 ^5. II 

“ (1 am) the Aswatlia. aniorijjc all trees cincl Nanicla 
iuiiong celestial sag('s, Chitranillm cunont”* tlu» 
Gandluirvas, the sage Kapihi iimong siddlias.” (26) 

NOTES 

((/.) “ As'watha.” The peepul, Ficus Rcligiosa 
sacred to Vishnu. 

(h) “ Narada"' According to Manu one of the 
mental sons of Brahma though Vishnu Purana does 
not include liim amongst them. He is the messenger 
of Gods. A Purdna bears his name. See Vishnu 
Purana where he is sahl to bo the son of Kashyapa 
and a daughter of Daksha. 

He is said to have revealed “ Rainayaiia ” to 

Valmiki. 

(r) “ Chitra-ratha " King of Gandharvas — Divine 
bards and singers in the Court of Tndra. See Vishnu 
Purana, 

JjIr^FifT JTmt ^ II 11 

“ Ainoiif? horses know M(' to lx; llchhaissravas 
brought forth by tho (latours for) nectar, and 



376 


SHRIMAD BHAGAWAD GITA 


Airavata among the great elephants and ruler of 
711011 among men.” (27) 

NOTE 

((/) “ Uchhaissravas - Indra’s horse. 

{()) “ Airavata '* Indra’s elephant. 

Sec “ Churning of the Ocean ” story in Maha- 
bharata, Book 1, Chapter 15. 

ii Rc ii 

“ I am Vajra- (the thunderbolt) among weapons, 
Ka.madhuk among cows ; I am Kandarpa which 
generates, amongst serpents I am Vasuki.” (28) 

NOTES 

((t) “Thunderbolt” — Indra’s weapon. 

(h) “ Cow of plenty ’'-—sec “ Churning of tlie ocean 
story above referred to ”. 

(c) “ Kandarpa ” ^God of Love. 

(f/) “ Vasuki ”^.King of snakes in the underworld. 

Also called sesha. 

See “ Churning of the ocean” story. 

JTnnJn i 

ftqonqW II II 

" I am Atlanta amon,*? tho NaKa«, I am Varuna 
among the inhabitants of water, I am Aryam.in 
amongst the Pitris (manes) 1 am Yaiiia amongst all 
those who judge and rule.” (29) 

NOTES 

(f/) “Varuna.” Sec Vishnu Purana, whore 
“ Varuna” is described as the god of the ocean. 
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(6) “Yama.” Yama fulfills the office of a 
judge of the dead as well as sovereign of the damned. 
All that die appear before him and are confronted with 
Chitra Gupta — the Recorder — by whom their actions 
have been registered. The virtuous after judgment 
are conveyed to Svarga, while the wicked are driven to 
the different regions of Naraka ‘ (liell) (Vishnu 
Purana.) 

t?STT?fT I 

Wirt ^ lw«r ii ^ o n 

“ 1 am Prahlada among the Daityas, and Kala 
amongst those who count. Amongst beasts I am 
the Lord of boasts and I am son of Vinata among 
the birds.” (30) 

NOTE 

(a) “ Prahlada.” See the very interesting story 
in Vishnu Purana. The denoument of the story was 
that after his father Hiranya Kasipu had been put to 
death by Vishnu in the form of Man-lion, Prahlada 
became the sovereign of the Daityas. 

(b) “Son of Vinata ’’-^Garuda tlie vehicle of 
Vishnu. 

See Vishnu Purana. 

fTfr: I 

WITT *r^«rTf<^ ^rrRTW% SlTfsfT II || 

“ 1 am the wind amon^ those that blow, 1 am 
Rama among those that wield weai)ons ; amongst 
fishes I am Makara, and amongst streams the 
Jahnavi.” .(31) 

48 
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NOTES 

(a) “Makara” — a fish represented with a long 
snout something like the proboscis of an elephant. 

{h) “ Jahnavi.” The Ganges, the chief of the 
sacred streams of India. See Valmiki’s Ramayana 
where birth of the Ganges is described. 

When Bhagiratha was bringing the Ganges down, 
the waters flooded the sacrificial fires of Jahnu — a 
saint. In anger, he drank up its waters and Bhagi- 
ratha’s work seemed to be fruitless. But at the 
intercession of the King and Brahma, the saint allowed 
the waters to flow — from his ears. From this fact one 
of the many names of Ganga is Jahnavi — or daughter 
of Jahnu. 

II 3R 1 1 

“ Of created things, I am, O Arjuna, the begin- 
ning, the middle and the end ; of all sciences, I am 
the science of the Adhyatma, and I am debate of 
the debaters.” (32) 

NOTE 

(a) “ Of all sciences I am the science of the 
Adhyatma.” “ Adhyatma ” — “ pertaining to the self 
See Chapter VIII, stanza 3. 

Conf. Mundaka 1st, Khandas 4 and 5, “ the higher 
knowledge is that by which the indestructible (Brahman) 
is apprehended.” 

See also note on “ Vijnana,” stanza 30, Chapter 
VII. “ Adhyatma vidya ” thus corresponds to “ know- 
ledge ” properly so called. 
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(/>) “Vada” (debate). By Nyaya Philosophy 
“ Vada ” is defined as under : 

“ When two opposite parties dispute over their 
respective theses — such as the doctrines that there is 
or is not an Atman in which each of them tries to 
prove his own thesis with reasons, each of the theses 
is called a Vada.” 

TO \\ \\ \\ 

“ Among lett(^rs, I am the lette^r (A) (in Sanskrit 
Alphabet) and among the group of compounds the 
copulative compound ; I am also the inexhaustible 
Time, tlie Preserver whose face is turned on all 
sides.” (33) 

NOTE 

(a) “ Among letters, I am the letter A.” 

See Aitareya-Aranyaka, III, 2, 3, 4. 

“ What we call the person of the Metres is this 
collection of letters. Its essence is the vowel (a).” 

(/;) “Copulative compound.” 

Telang’s note on this is as under: 

“ This is said to be the best because all its 
members are co-ordinate with one another not one 
depending on another.” 

See also Panini’s Ashtadhyayi. 

m ll ii 

“ I am death which seizes all, and I am the 
source of all what is to be ; and among females I 
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am fame, fortune, speech, memory, understanding, 
fortitude, forgiveness.” (34) 

m ^flT ITT^ I 

RraTJfT II V-\ II 

“ Likewise anion^a: Sanmn Hymns, I am the 
Brihat-Saman, and I the Gayatri among metres ; 
1 am Margasliirsha among the months, the spring 
among the seasons.” (35) 

NOTE 

(a) “ Brihat-Saman.” See Muir S. T., VoL T, 
page 16. 

(/>) “ Gayatri ” — being the chief metre. 

{c) “ Margashirsha.’' Tilak’s note is as under: 

“ Among the months the first place is given to 
this month (Margashirsha) as in those days, twelve 
months were counted from Margashirsha. 

See Mahabharata Anu, 106 and 109. 

Valmiki Ramayana, 3, 16. 

See also Tilak’s “ Orion " and Modern Reniew for 
March, 1926. 

“ I am the gambling of cheats ; I am the glory 
of the glorious ; I am victory, I am resolute 
determination ; I am goodness of the good.” (36) 


f®#rT ^51^: I 

sqH: ^;#ng5fRT || i| 
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“ I am Vasudeva of the Vrishnis and Dhananjaya 
(Arjuna) of PAndavas. Among sages also I am 
VyAsa, and among the discerning ones the 
discerning Ushanas.” (37) 


NOTE 

(a) “Vrishnis.” At a time before the epoch of 
Panini a tribe named the Yadavas occupied the 
country between Muthra and the shores of Gujrat. 
Septs of this tribe were called Krishnis and Sattvattas. 
Krislina belonged to the Sept of Vrishnis or Sattvattas. 

(/>) “ Ushanas ” Shukracharya Preceptor of Dait- 
yas. See Matsya Purana. 

gSTRT fTTif II \C || 

“ I }im the rod of those that rule and the policy 
of those that desire success. Amongst the secrets 
1 am silence, I am the knowledge of those that 
have knowledge.” (38) 

5T »irT =^^1^ II II 

“ And, O Arjuna, I am in like manner that which 
is the seed of all things and there is not anything 
animate or inanimate which is without Me.” (39) 


^ II 9 0 II 
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“ O terror of your foes, there is no end to my 
divine manifestations and many which I have 
mentioned are by way of example.” (40) 

*nT n v ^ ii 

‘‘ Whatever thing (there is) of power, or glorious 
or (pre-eminent) know all that to he produced from 
portions of my glory.” (41) 

f% cT^T^ I 

II V’ II 

“ Rather O Arjuna, what have you to do knowing 
all this at large, 1 stand supporting all this by (but) 
a single portion of My -self.” (42) 

NOTE 

(Conf. Purusha-Sukta, R. V., X, 90.) 


Thus in the glorious Upanishads of the Bhagawad 
Gita the science of the Eternal, the scripture of Yoga, 
the dialogue between Shri Krishna and Arjuna, the 
tenth discourse, entitled : 

The Yoga of Sovereignty 



CHAPTER XI 
I 

^54 JTJ? I, V II 

Arjuna said : 

“ The words which have been spoken V)y you, 
out of loving kindness for me (embodying as they 
do) the supreme mystery — which goes by the name 
of Adhyatma — by them my delusion has been 
dissipated.” (1) 

NOTE 

“ Adhyatma.” Conf. Chapter VllI, stanza 3. 

ii =•, n 

“ (Both) origin and dissolution of beings — have 
been heard by me at length from you O lotus-eyed 
one and also your inexhaustible greatness.” (2) 

^ g^^*T ii ^ n 
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“ O Highest Lord, jxist as you have described 
yourself, I am, O Purushottama, desirous of seeing 
your Divine Form.” (3) 

Wf] iWt I 

E II V II 

“ O Lord, if yon think it is possible for mo to 
see you thus, O Yogeshwara, be pleased to show 
Me your inexhaustible Self,” (4) 

NOTE 

“ Yogeslivara.” See notes to stanza (7), note (/>), 
Chapter X. Also stanzas 17 and 18 of that Chapter. 

Madhusudana translates “ Yogcshvara ” as one 
who possesses the so-called 8 Vibhuties. Vide Patan- 
jalis’ Yoga-Sutras, III, 45. 

I 

ir i 

^ II 'A II 

Shri Bhagawan said : 

“ O son of Pritha, see my Forms in hundreds 
and in thousands — various, divine, and of various 
colours and shapes." (5) 

ii s ii 

“ See the Adityas, the Vasus, the Rudras, the 
two Ashvins and the Maruts likewise, O Bh&rata, 
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see thinj^s wonderful in nuinb('rs and never seen 
before.” (6) 

NOTE 

itj) For “ Adityas " . . . “ Rudras and Maruts."’ 

Soc notes in Chapter X. 

(h) “The two Ashvins." The Ash vi ns are regarded 
as the physicians of the gods. See the story about 
them in Satapatha Br. IV, I, 5, et seq., how they 
made Chyavana the Bhargava whole. They wander 
about making cures. Mantras are found in Rig-veda 
addressed to them. They could restore youth and 
vigour to the aged and decrepit. 

m II o II 

“ O Gtidakesba, behold to-day in this niy body 
the whole world animate and inanimate, (all) in 
one, and whatewer else you wish to see.” (7) 

NOTE 

Conf. Mundaka, II, 1, 3, 5 and 9. 

Jf 3 JTT I 

ir ii ii 

“ (As) you will not be able to see Me merely by 
means of this physical eye of yonrs, I give you the 
eye-divine. See my Yoga.” (8) 

NOTE 

(a) “ Eye-Divine.” 

See in this connection tlie following from 
Mrs. Rhys Davids ‘ Buddhist Psychology ’. 

49 
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“ The possible alternative or serial states that 
might then be induced by Jhana practices are describ- 
ed under eight heads as follows : 

(1) Discernment of the interrelation between 
body and mind clearly revealed, as when the purity 
of a tine gem is being properly seen owing to its being 
threaded on a string. 

(2) Supernormal hearing of sounds, voices, botli 
human and celestial, the distant becoming near. 

(3) Discernment of another person’s consciousness. 

(4) Reminiscence of former lives : He recalls 

several previous sojournings, namel3^ one or more 
rebirths ... in such a place such as my name 
• . . family . , . term of life . . . as if a 

man were to travel and, on coming home, shoui-d know 
where he had been and what he had done.’ 

(5) Supernormal vision, or discernment of the 

destinies of beings deceasing and being reborn, ‘ faring 
according to their deeds , . just as a man from 

a balcony might watch persons entering or leaving the 
house, walking along the streets, seated at the cross- 
roads ; and would know whither each was bound.’ 

(6) Discernment and conscious extirpation of the 
influence of sense-desires, desire for rebirth, and of 
the mental obfuscation of ignorance. (These are 
likened to intoxicating drugs, or asavas, and a fourth, 
speculative opinion, came to be added generally.) ‘As 
if from the bank of a mountain tarn of water, clear, 
translucent, serene, one were to look down and 
discern the shells, the fishes and the pebbly bottom.’ 

(7) Evoking or creating a phantom body (literally, 
‘ made of mind ’), the double of one’s own body. 

(8) Supernormal locomotion, or movements in which 
gravitation and opacity cease to obstruct,” 
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No. 5 is called the Dibba Chaks'u (celestial eye). 

“ The eye of flesh, the eye-divine. 

And eye of insight — best of all.” 

See also the following from page 317 “Hinduism 
and Buddhism” by Sir Cliarlcs Eliot. 

“ The five states or faculties which follow are 
often called ‘ Abhinna ’ or transcendental knowledge. 
They arc : Iddhi (or the wondrous gift), the heavenly 
ear, which hears heavenly music, the knowledge of 
others’ thoughts, the power of remembering one’s own 
previous births, the Divine eye which sees the previous 
births of others.” 

He adds in the footnote “ Christian visions of HeJ, 
purgatory and paradise are another instance of the 
Divine Eye which thinks it can see the whole scheme 
of things entire ”. 

See also Patanjalis’ Yoga-Sutras, III, 36. 

It will he noticed that this power (divine eye) 
according to Buddhists was acquired by him who 
practised the Jhanas. It was personal to him “ who 
with consciousness (mind) thus concentrated (in Fourth 
Jhana) made pure, translucent cleared void of delile- 
ment, made supple, wieldy, firm, imperturbable, 
applied himself and bent over — the mind to knowledge 
and vision ”. Buddha possessed this Divine Eye. 

It means, according to Buddhists, perfect knowledge 
of the operation of Karma and hence a panoramic view 
of the universe. Here Sliri Krishna confers this “ Eye 
Divine” upon Arjuna. How was this possible ? If it be 
possible, then it can only mean that Arjuna was 
hypnotised by Shri Krishna — for Arjuna was not an 
adopt in Yoga (Meditation) to possess this divine eye. 

The “ divine eye ” in Buddhism presented a 
panoramic view of the universe, here the function 
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assigned to it was “seeing the Lord Himself”. And 
this was necessary to be done as Buddhists did not 
find any God with the Divine eye, they saw an 
endless chain of causation and never found any 
Divinity. According to tlie author it is Divinity 
which is the substratum of all that exists. 

I 

II II 

Sanjaya said : 

“ Having said this, O King, the great Yogeshvara 
Hari, then showed to Arjuna his Supremo Divine 
Form.” (9) 

ll ? o || 

“ Of many mouths and eyes and having many 
wonderful sights (in it), (adorned) with many 
heavenly ornaments, possessing many upraised 
celestial weapons.” (10) 

nun 

“ Wearing celestial flowers and robes, anointed 
with heavenly perfumes, full of every wonder, the 
Eternal God, whose countenance is turned in all 
directions. (11) 
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W. H?5ft HP:?IT5:TW^ R^T^RH: || > || 

“ If ill tho heavens the Instiv of a thousand suns 
burst forth all at once, that would be like the 
lustre of that Mighty One.” (12) 

srfht II II 

“ The son of Pandu tlu'ii behold within the body 
of the God of Gods, the whole universe divided 
forth into its vast variety.” (13) 

M II ?.V II 

“ Then that Dhananjaya, over-whehnod with 
wonder and with hair standing on end, bow'ing 
down his head addre.ssed with joined hands (the 
following) to the Lord.” (14) 

51?lFl*ft5i f^sq^ll !>’All 

Arjuna said : 

“ O God, I see in your body the Dovas (gods) and 
all the groups of various beings ; Brahma — tht' Lord 
having Lotus as His seat, all the sages, and the 
heavenly serpents.” (15) 
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NOTE 

(a) “ 1 SCO in your body the Gods and all the 
groups of various beings.” 

Conf. Mundaka, 11, 1, 7. 

“ From him, the many Devas, too are begotten, 
the ‘ Sadliyas ' (genii) men, cattle, birds, etc.” 

(/>) “ Brahma — the Lord having lotus as his seat.” 

Sec Mahabharata and Varaha Purana. Where 
Brahma is said to have issued from a lotus that 
sprang from the navel of Vishnu. The account in the 
Varaha Purana is as under: 

“ The supreme God Narayana having conceived 
the thought of creating this universe, considered also 
that it was necessary that it should be protected after 
it was created, ‘ but as it is impossible for an incorpo- 
reat being to exert action, let me produce from my own 
essence a corporeal being by means of whom I may 
protect the world ’. Having thus reflected the pre- 
existing Nardyana created from his own substance an 
ungenerated and Divine Form on whom he bestowed 
these blessings. * Be thou the framer of all things, O 
Vishnu, be tliou always the protector of the three 
worlds and the adored of all men.’ 

“ The supreme spirit then resumed His Essential 
nature. Vishnu as he meditated on the purpose for 
which he had been produced sank into a mysterious 
slumber and as in his sleep he imagined the production 
of various things a lotus sprang from his Navel. In 
the centre of this Lotus Brahma appeared.” 

(c) Brahma is the first creator, the Vedic Praja- 

pati. 

See also Vishnu Purana. “ There are two states 
of this Brahma, one with and one without shape ; one 
perishable, and one imperishable ; which are inherent 
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in ail beings. The imperishable is the supreme Being, 
the perishable is all the world. 

“ The blaze of fire burning in one spot diffuses light 
and heat around, so the world is nothing more than 
the manifested energy of the supreme Brahman. 
Brahma, Vishnu and Shiva are the most powerful 
energies of God.” 

See also Manu Chapter I, 9 and 11.” 

^ ^ 5T 1 1 ? sj i 

“ 1 see you having many arms, bellies, mouths 
and eyes, (I see you) on all sides with eoimtless 
forms, O Lord of the universe and O you of All 
Forms, I do not see your end, middle or begin- 
ning.” (16) 

NOTE 

See Purusha-Sukta (R. V., X, 90). As well as 
Mundaka the whole of 2nd Mundaka. 

“ I see yoii bearing a diadem (coronet), a mace, 
and a discus (quoit) a mass of splendour, flaming on 
all sides, difficult to gaze at and having on all sides 
the effulgence of a blazing fire or sun, immeasurable.” 

(17) 

NOTE 

In the Puranas, Vishnu (Shri Krishna is according 
to them, an incarnation of Him) is represented with 
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four arms, in one of his rij^ht hands, he holds a conch 
(Shanklia) and in the other a flaming discus (chakra) 
which destroys enemies and returns after it is flung ; 
in one left liand, lie liolds a mace and in tlie other a 
lotus bloom. He rides upon Garuda and is dressed in 
yellow robes and wears a coronet. 

Our stanza refers to this representation of Shri 
Krishna. 

?fi>4rfq4iTmT ^ irii? cii 

“ You are tlu* supreme indc'structiblc, to be known, 
you are the supreme supjjort of this world, you are 
inexliaustibh', Ktc-nial Protector of Dliarma (xd^htt^- 
ousness) you are the eternal person, sucli is my 
belief.” (18) 

NOTE 

See Chapter IV, stanza 8. 

'RqTTil tfRPl. 1 1 

“ I see you witliout beRinmufJC middle and end, of 
boundless strength, with countless arms huvinf? the 
sun and tiu' moon as your eyes, with moxith of 
flaming; fire, burning: this whole universe by your 
effulgence.” (19) 

NOTE 

“ Having the sun and the moon as your eyes ” 
wherever "Viraj” (Viritsarupa) is described the sun 
forms the eye. See Br. Ar., T, J, I. Also Satapatha, 
X, 6, 4. 
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‘Virat is the all* -the liypostasi^alion of the 
conception of the world, as a whole. It is the totality 
of things, the sum of a/: existence. “ Tliis is He, the 
internal Atman of all created Beings whose head is 
Agni, wliose eyes are the sun and the moon, whose 
oars arc the four directions, whose speech is tlie Vedas, 
which have emanated from Him, wliose breath is Vayu, 
wlio^'c heart is all the universe and frou. wliose feet 
the earth proceeded.'' Mundaka, II, I, 4. 

%r«[ i 

ip, o|i 

“ The si)ac(' between the luuivc'u and the earth 
iind all the dirc'etions arc verily pervaded by you 
iiloiie, huviiif^ seen this wondrous awful Form of 
yours, () Krent one, the triad of the worlds has 
become. u.iTri}<hted.” (20) 

II II 

“ These groups of Gods are entering into you ; 
some being afruid, are praying with folded hands ; 
the groups of the great sag(^s and Siddhas saying 
‘ Svasti ’ praise you with abundant praises.” (21) 
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“The Rudras, the Adityas, the Vasus and those 
that be Sftdhyfls, Vishve (All — the (tods) tin? two 
Ashvins, the Mariits and I In* Usliinapas, <?roups of 
Gandharvas, Yakshas, Demons, and Siddhas bolK)ld 
you all of them filled with amazement." (22) 

?|T ^T: 1 1 < i 1 1 

“ () you of Mighty Artus, seeing this groat J^'oriii 
of yours comprised of count1(‘ss months and eyes, 
and of innumerable arms, thighs, feet, hellit^s, f(NU‘- 
ful jaws ; the world, and also 1 juyself have got 
frightened.” (2!}) 

r5ft if5«lfaidT^fRT 

d 

'# m ^ II II 

“ Beein}^ you touehinK the skies, radiant, of count- 
less colours, with gaping mouth, with larg(' blazing- 
eyes, my internal self has got frightened, O Vishnu, 
I do not possess courage or tranquillity.” (24) 

^ er'K II 

“ Having seen, your mouths of fearful jaws, and 
resembling the Time-Fire of destruction 1 cannot 
recognise directions nor do I feel any comfort. Be 
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gracious, O Lord of Gods Uie abode of the whole 
universe.” (25) 

?T0I; JiRS^r^'-iiTSRt \\ 

sR^rrfoi ^ ^sTTinoTT i 

?5ifrT^5 e?5q;^ =|fSi^j?Ti: 

“ And nil tlu^so^ sons ol* DiirilnTiishtra, now with 
iill those groups of rulers of tli(‘ land, Bhishnia and 
Drona and this chariotofTs son likewise, together 
with our principal warriors also are hastily pre- 
cipitating into your mouths discovering sucli 
frightful rows of teeth. And some with tluur heads 
sorely mangled are sf^fm to he stuck in the spact^s 
between the teeth.” (26 and 27) 

NOTE 

“ (Uiarioteer's sun ~ Kama who was really the 
oldest brother of tlie Pandavas but immediately on 
birth was abandoned by Kunti and was then brought 
up by a Charioteer. Kama was told of his true origin 
by Bhishnia on his death-bed and advised to join the 
Pandavas but he refused. 

Hsn rnn^ft n 

“ As the many rapid currents of rivers’ waters 
roll on to meet the Ocean’s bed, even so do these 
heroes of the human world rush on towards and 
enter in your flaming mouths.” (28) 
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NOTE 

Conf. Mundaka, III, 2, 8. 

As the flowing rivers disappear in the sea, losing 
their name and form, thus a wise man, freed from 
name and form goes to the divine person who is 
greater than the great 

I 

As troops of insects w'iih increased speed enter 
the flaming fire to their own destruction, so even 
these i)eople (Miter your mouths witli in(T('ased 
speed to their destruction.” (29) 

NOTE 

(.^onf. Mundaka, Tl, T, 1. 

“ This is the truth. As froju a blazing lire sparks 
being like unto lire, fly forth a thousandfold, thus are 
various beings brought forth from the imperishable, my 
friend, and return thither also.” 

sra>T^cI l^oit 1 1 

“ Swallowing all these jx'oplo, yon are licking 
them over and over again from all sides with your 
blazing months. Your awful beams O Vishnu, 
filling the whole univt^rse with effulgence shine 
forth on all sides.” (30) 

NOTE 

Conf. Mundaka, II, 2, 10. 

“ The sun does not shine there, nor the moon, 
and the stars, nor these lightnings and much less this 
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fire. When He shines, every thing shines after Him, 
by His light ail this is lighted.” 

This verse also occurs in S'vet. Upanishad, VI, 14. 

IT ^ ^ SRfT? | 

^ fk riq 1 1 

“ Tell Me who are you in this fierce form, 
rovenuice he to tliee, O Chief of th(' gods. Be 
gracious. 

I wisli to know you, tlie Primeval on(% for 1 do 
not understand your ‘ Pravrittarn (31) 

NOTE 

Pravrittani ” reminds one of Pravritti which is an 
eternal rliythin playing and pulsing outwards from 
spirit to matter. 

Sftri: | 

^sfq r^T Jf %S^^«IrTT: ^TT^T: I ! 

Shri ]ilui};awan said : 

“ I am Time (Kala- death) the fully develo])ed, 
the destroyer of the worlds ; and I am eng:aged 
here in destroying the worlds ; even without you, 
iill tin; warriors in the armies of the enemies shall 
cease to live.” (32) 

f^^l5T ^ II ^ ^ II 
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“ Therefore stfiTid up, gain fame, and vanquishing 
your enemies, enjoy the kingdom full of prosperity ; 
(all) these have been killed hy Me already, O, 

Savyasadiin (Arjiina), be you only the instrument.” 

(33) 

^ ^3(54 ^ rT«fTS?qTJTf^ 

R«TT *1T f 1 1 

“ Kill Drona, Bhishma, .layadratha, Kama and 
also other heroes of the war (already) killed by Mt; ; 
be not disturbed, fight, you will defeat your rivals 
in the field.” (34) 


iU'ah 

Sanjaya said : 

“ Hearing these words of Keshava, the wearer of 
coronet (Arjuiui), trembling, having lM)wed down 
with joined palms, spoke again to Krishna, having 
prostrated himself in reverence with feelings of fear 
and with broken accents.” (35) 

3qT=q I 

qq ^iRq^qcqg^qqq =q i 
?qf^ ^ qq«ff^q =q 1 1 

Arjuna said : 

“ It is no wonder, O Hrishi-Kesha, that the 
universe is delighted and rejoices because of your 
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renown, tlu^ evil spirits fle(', terrified, in all 
directions and the group of Siddlias bow down in 
adoration Ix'fore You.” (36) 

?qJT55f qfT II II 

■‘ () ^r(!a,t-souled one, wherefore should they not 
how down before You who are j'reater than Brahma, 
and are tlu' Prime creator, InfiniU', Lord of j^ods, in 
whom the world aLides, you tlu' iniia'rishablo, that 
which is Sat, that which is Asiit and that which is 
beyond them.” (37) 

firf 1 1 

“ You arc the Primal (lod, the Amaent person, 

you are the supreme resting-pluce of this universe 

(after dissolution). You arc the knowc r, and that 
which is the object of knowledge, you are the 
Supremo (xoal, O you of infinite form, by you the 
univ('rs('! was spread out.” (38) 

NOTE 

“ You are the knower, etc." 

Compare Svet., Ill, 19 and 21. 

* Ho kjiou's what can bo known, hut no one 
knows Him ; they call him the First, the Great 
person.” 

^5TTf ; srf^rilJTf«r I 

jmt >J5tsfq jiji# ii 
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“ You are Vayii, Yania, Agni, Varuna, the luoon, 

* 

Prajapali and you are the (ireat grand-fa, tluvr. 
Hail, Hail to you, a thousand times and again and 
again Hail to you.” (39) 

NOTE 

in) Conf. S'vet., TV, 2. 

“ That (self) indeed is Agni, it is Aditya, it is 
Vayu, it is Chandramas (the moon), the same also is 
the starry Firmament, it is Brahman (Hiraiiyagarbha) 
it is water, it is Prajapati (Vira). 

(/>) (l) “Vayu.'’ (xod of winds ruling over the 
atmosphere. 

(2) “ Yama ” King of the dead, tlie first to have 
discovered the way to the other world, and guide of 
those who depart this life. According to the Puranas 
the deeds of the dead are weighed before him, and 
the wicked receive punishment at Jus liands. He is 
son of Vivasvata (Sun). 

See Rig-Veda, X, 14, 1. 

“ Him who along the mighty heights departed, 

Him who searched and spied the path for many, 
Son of Vivasvata, gatJierer of the people. 

Yama the king, with sacrifices worship.” 

(3) “ Agni.” God of Fire, Rig-Veda is full of 
Hymns to Him. 

(4) “Varuna.” God of waters. See note under. 

(5) “ Prapitamaha.” 

Vishnu 

I 

Brahma 

I 

Mind-born-sons 


The people. 
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Hence grandsire. 

(c) When compared with S'vet. Upa., TV, 2, our 
stanza presents a difference which is very significant. 

In the SVet. the scheme seemed to bo Agni (Lord 
of Fire) (earth). 

Vayu (Lord of Winds) (Atmosphere). 

Aditya (Lord of Sky) (The Sun). 

Ohaiidramas (the Moon, Lord of the Firmament). 

Waters, the worlds and their gods. 

Then we had Prajapati and then Hiranyagarbha. 
In our stanza “Aditya” is replaced by“Yama”as 
Shri Krishna had described Himself as “ Kala ”. But 
as shown above, Yama according to the Vedas and 
the Puranas, is the son of Vivas vata (the sun). 
Instead of “waters” — we have “Varuna” — who 
according to Puranic Mythology, was the lord of 
waters. Prajapati and Hiranyagarbha correspond to 
the Prajapati and Mind-horn sons of Brahma. 

The description of SVet. is more Vedic in form 
and our stanza is rather Puranic in form. 

See also Taittiriyaka Upanishad, I, Valli seventh, 
Anuvaka 1. “ The earth, the sky, heaven, the four 

quarters, and the intermediate quarters.” 

Agni, Vayu, Aditya, Chandramas, and the stars, 
water, herbs, trees, ether, tlie universal self (viraj). So 
much with reference to material objects (Adhibhuta). 




“ All Hail to You in front, All Hail to You from 
behind, 

All Hail to you on all sides, O You who are All, 

51 
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You are of inimeasurablo strength, and of bound- 
less power. 

As You pervade all. You are, therefore All.” 

(40) 

NOTE 

Conf. Mundaka, II, 2, 11. “ That Immortal 

Brahman is before, That Brahman is behind, That 
Brahman is right and left, It has gone forth below and 
above, Brahman alone is all this, it is the best.” 

IRR ^ IFJr I I I 
ar^STRIcIT ||y ?. H 

|| » ^ || 

“ Looking upon you as (my) fritmd, and not 
knowing of this your greatneas, (if) 1 have addressed 
you in familiarity ‘ O Krishna, O Yadava, O friend, 
or out of thoughtlessness, or through friendliness, 
whatever discourtesy I have shown you in jesting 
(six)rt), in play, on bed, or at the time of eating or 
sitting (together), whether in private or in public, 
for all that, O constant one, I crave your forgive- 
ness who are indefinable.’ ” (41 and 42) 

“ You are the father of the world — animate or 
inanimate — and You are its supreme Teacher. 
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Worthy of being worshipped ; there is none equal 
to You, whence can there he one greater — You are, 
in the three worlds, of unparalleled splendour and 
Majesty.” (43) 

NOTE 

Conf. S'vet, VI, 8. 

“ There is no effect and no cause known of Him, 
no one Lt xeen like unto Him or better. His high power 
is revealed as manifold, as inherent, acting as force, or 
knowledge.” 

#J«T; ^ II 

Therefore I bow and with my body prostrate 
upon the ground, c‘.rave Your grace, Lord worthy to 
be adored, for You should bear with me even as a 
father with his son, a friend with his friend, a lover 
with his beloved.” (44) 

HOTE 

” Lord worthy to be adored.” 

Conf. S^vet., VI, 7, where the word is “ Bhuvanesh- 
midhyam”. Let us know that highest great Lord of 
Lords, the highest deity of deities, the master of 
masters, the highest above, as god, the lord of the 
world, the adorable. 

i|T I 

^ ^ ^ ^nrf^qw ii n 

“ Having beheld that which I never saw before, 
I feel delighted, and my mind has also been over- 
whelmed with fear, show me that same Form, O 
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God, be gracious, O Lord of gods, O mansion of the 
world.” (45) 


11 V5. 11 


“ I wish to see you with the coronet and the 
mace, witli the discus in the hand, just the same as 
before. Assume, then O God of thousand arms, your 
four-armed Form, O You of all Forms.” (46) 


^ ^ llV^ll 

Shri Bhagawan said : 

“ Being well pleased with you, O Arjuna, i have 
by my own Yoga shown you this supreme Form, 
full of glory, universal, infinite, primeval, and 
which has not been soon before by any except 
yourself.” (47) 

SI ^ riqtf^: I 

5m 3If ?! llVcril 

“ O you hero among the Kauravas, I cannot he 
seen in this Form in the three worlds hy any one 
but you (even) by (the help of) the study of the 
Vedas, or of sacrifices.” (48) 

JH ^ 52I«n Jn ^ S|T ^ I 

sfirW^n; 3^!^ 51^ % JTm IIV^.H 
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“ Do not be troubled, nor feel deluded seeing this 
Form of Mine, fearful like this; free from fear and 
with a delighted heart, see now again that same 
Form of Mine.” (49) 


I 

San jay a said ; 

“ Having said this to Arjuna, Vasudeva showed 
him again His (real) Form, the great souled one 
re-assured him who was afraid, assuming again His 
mild and placid Form.” (50) 

3T^«T 3«IH I 

Hfg; H%[; OH; || || 

Arjuna said : 

“ O Janardana, having beheld this thy mild 
(placid) human Form, 1 am again collected, my 
mind is now no more disturbed, and I have come to 
ray normal state.” (51) 
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Shri Bhagawan said : 

“ This marvellous Fortu of mine so very difficult 
to be seen by any one — which you have seen — even 
the Gods are always desirous of seeing this Form 
of Mine.” * (52) 

JTT? ^ if 51 I 

Ft FFT 11 II 

“ In the Form in which you have seen Me, I 
cannot he seen even by means of the Vedas, by 
ptmances, by gifts or by sacrifices.” (53) 

NOTE 

See Mundaka, ITT, 3, 3. 

“ That Self cannot be gained by the Veda, nor by 
understanding, nor by much learning. He whom the 
self chooses, by him the Self can be gained. The Self 
chooses him (his body) as his own.” 

F 'HFTT II "AV II 

“ O Arjuna, I can he seen and known, in truth 
and assimilated with in this Form only by undivided 
Devotion (Bhakti) O terror of your foes.” (54) 

F; F FTF^ TTOfF 1| 'a’A II 

“ He who does every work for Me, who has Me 
for his supreme object, who is devoted to Me, 
who is free from attachment, who is without 
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enmity towards all beings he comes to Me, O 
Panda va.” (55) 


Thus in the glorious Upanlshads of the Bhagawad 
Gita, the science of the Eternal, the scripture of Yoga, 
the dialogue between Shri Krishna and Arjuna the 
eleventh discourse, entitled : 

The Yoga of the Vision of the Universal Form 
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I 

n ^ % m»Tt^^*n: II ? II 

Arjuna said : 

“ Those devotees (Bhaktas) who, in this wise, con- 
stantly attuned with You, worship You, and those 
who meditate on tlie Imperishable and the unmani- 
fest. who from amongst these are the best knowers 
of Yoga.” (1) 

NOTE 

(a) “ Pari-upaste — worship. 

In the Upanishads, wherever the word *' Upasana ” 
is used, it is used in the sense of “ Meditation ” which 
is now called Dhyana Yoga. 

Here the word is used in the sense of worship as 
practised by Bhaktas; so “ upasana ’’—Bhakti in the 
Gita. 

(/;) Chapter V established the equality of Karma 
and Gnana-Yogas as understood and as set forth in the 
Gita, Chapter VI, dealt with Dhyana (Meditation) which 
was further expounded in Chapter VII and Chapter 
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VIII in the last of which that meditation was con- 
sidered the highest which concerned itself with 
“ Aum ” — the Imperishable and tlie unmanifest. 

See stanzas 21 and 22 of that Chapter. 

Chapter VI, stanza 46, laid down that “ Dhyana ” 
was superior to both Karma and Jnana. 

“ Bhakti ” the king of secrets and the King of 
learnings was described in chapters IX, X and XI. 

Now “ Bhakti ” is summed up in this Chapter and 
is considered superior to “ Dhyana 

The question as to which is superior is propounded 
in this stanza and the reply is given in the next 
stanza (2). 

I 

^ ITT i 

II II 

Shri BhaKawan said : 

“ Those who fixiiig their mind.H on Me, constantly 
attuned with Me. worship Me possessed of the high- 
est .shraddha (Faith) —ihoy are considered l)y Me tlie 
best knowers of Yoga.” (2) 

^ 'T§TTfT3 I 

xf II 3 II 

^ II » II 

“ Those who meditate on the Imperishable 
(Akshara Aum) the unmanifest, the Indescribable, the 
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All-pervading, the unthinkable, the unconditioned, 
the changeless, the Eternal, restraining the group 
of senses, and having their Buddhi (understanding) 
the same in all things — these intent on the welfare 
of all beings attain to Me.” (3 and 4) 

NOTE 

Having considered Bhakti (Devotion) Superior, the 
author re-iterates the efficacy of meditation as well 
lest it be supposed that it was of no use. The ground 
why ho considers Bhakti superior to “ Dhyana ” is 
given in the next stanza. 



3T5TO H I! 'A II 

“ Those whose minds are devoted to the unmani- 
fest (the method they adopt) is of much greater 
trouble, the unmanifested Goal is obtained by 
human beings with difficulty.” (5) 

II \ II 

“ But those who surrendering all their works to 
Me, are intent on Me, and adore and worship Me by 
(Yoga not devoted to any one else = Bhakti), I am 
their^uplifter from the ocean of death and the cycle 
of i^-births ; O Partha, I do not tarry long for 
thei^i- who have fixed (in devotion) their minds on 
Mef - (6) 



CHAPTER XII 


411 


Jf II vs II 

JW STPlr^ 5^ l^i^ I 

STd 3:4 JT ?m: || <i II 

“ Place your mind (in devotion) on Me only, fix 
your Buddhi on Me, you will, hereafter, abide in 
Me, (there is) no doubt.” (7) 

NOTE 

Stanzas 7 and 8 inculcate “ pure devotion ” in 
which the devotee wishes to become one with the 
object of his worship. That is his only object. This 
is the devotion of the Bhaktas whose desire is simply 
to spend themselves in perpetual adoration of tlie 
Deity and which is described in Chapter IX, stanzas 
13, 14 and 22. 

See also stanzas 27, 28, 29 and 34 of Chapter IX. 

3m HRT’4^ 5T I 

dm ii ii 

“ But if you are unable to fix your mind (in 
devotion) steadily on Me, then O Dhananjaya, desire 
to attain to Me by the Yoga of constant and 
continuous practice.” (9) 

NOTE 

*' Yoga of constant and continuous practice.” 
Abhyasa was a factor in Dhyana-yoga, mie .stanza 35. 
Chapter VI. Similarly it i.s made a part of Bhakti- 
yoga. This Bhakti of stanzas 7. 8 and 9 is of course 
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Jnana Bhakti already referred to in Chapter VII, stanza 
35, also see note thereto. 

II ^ « II 

“ If you are imeiiual even to (tliis) continuous 
prac'tiee, then do every action for Me and hav(^ Mo 
for your sui)reme object ; even doinj;* works for My 
sake you will attain to perfection ” (10) 

NOTE 

(a) Sec stanza 55, Chapter XL 

(/)) This stanza describes the 2nd typo of Bhakti. 

In this the devotee acts upon the following 
consideration : 

“ 1 love God so much that because of that and in 
His name, 1 must be doing something to help others to 
know Him and to understand Him. 1 must do good 
works in His name ” and for his sake, 

“ The Devotee wishes to become one with God not 
merely that ho may become one with Him and bask as 
it were in all that Glory, in all that joy but wants to 
be one with Him that He may act as He does. His 
great Act was to pour Himself out in utmost sacrifice 
into matter in order that the world might come 
into being. 

“ Therefore he who will be one with Him must him- 
seif show forth that spirit of utter self-sacrifice of the 
utter forgetting of himself for the sake of the work 
which is to be God who is all Love.” 

nun 
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“ If you are unable' to do even tliis, tl\on U'aninjj: 
on My Yoga a,Jid having controlled yourself, 
renounce fruit of all action.” (11) 

NOTE 


This is the third type of Bhakti. 

People sometimes worship and pray to get their 
desires from the Deity. Tliey demand a (juid proquo 
for the worship they perform. The injunction is that 
nothing of the kind should be expected. No reward or 
benefit should be sought after for any work that is 
being done. This renunciation of the Fruit also 
formed part of Kami a- Yoga and now it is made pari 
of Bhakti-yoga as well. 

See for a clear exposition of '' Tyixy^ti " stanzas 
1-7, Chapter XVIll. 




“ Knowledge is lielter tluin Abhyasa, meditation 
is higher than knowledge, and renunciation of fruit 
of action is higher than meditation ; from that 
renunciation tranciuillity soon results.” (12) 

NOTE 

“ Dhyana ” was declared superior to Karma and 
Jnana (knowledge) oide stanza 46. Chapter VI and 
note to stanza 1 of this Chapter “ Bhakti ” generally 
speaking was said to be superior to “ DhySna,” vide 
notes to stanza 2 above. 

Bhakti was of 3 types : 

(1) “ Pure devotion.” 

(2) “Doing all work for the sake of the 

Lord.” 
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(3) “ Renunciation of fruit of action — not de- 
manding or expecting any quid proquoy 

“ Abhyasa ” was undoubtedly Karma. Karma was 
of course inferior to Jnana, ride II, 49, IV, 32 and 33. 

The 1st half of the stanza re-iterated what was 
already stated in stanza 46, Chapter VI. The latter 
stated the superiority of even the 3rd type of Bhakti, 
riz.^ “ renunciation of fruit ” to “ Dhyana ” (meditation). 
Thus Bhakti according to the author was superior (1) 
to “ Karma- Yoga,'’ (2) to “ Jnana- Yoga,” and (3) to 
“ Dhyana-Yoga ” as described in the Gita. 

See in this connection also stanza 12, Chapter 
IX notes. Hence it was called the King of all 
Vidyas and the King of all secrets, and hence it was 
that the Lord calls this “ Bhakti-yoga ” as “ My Yoga ”. 

Stanzas 13-20 contain an exposition of what is 
stated in stanzas 17-19 of Chapter VII, notes 
thereto and they are evidently based on Bri. A. 
Upaiiisliad, IV, 5 and II, 4. A Bhakta must therefore 
possess all the attributes of a Jndni and a Karmi as 
understood in the Gita in Chapter II (Sthita-Prajna) 
HI and IV and V. Hence these stanzas sum up what 
is already stated therein. 

See also Note on “ The Gita and Buddhism ” 
(Introduction). 

'^ler ^ =g[ | 

w w 

^ ^ ir |i ? v i| 

“ That devotee of mine who does not hate any 
being, who is (full of) friendliness to all nature 
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and is compassionate, who is free from the idea 
that this or that is mine, and from I -conscious- 
ness, the same in pain and pleasure, who is 
forgivinjr, contented, constantly attuned (with Me), 
self-restrained, and firm in his convictions, who has 
committed his Mind and Buddhi to Me -he is dear 
to Me.” (13 and 14) 

2T: ?1 |1 II 

“ He through whom the world is not agitated 
and who is not troubled hy the world, who is free 
from the onrush of joy, anger and fear — he too is 
dear to me.” (15) 

IM32T81: | 

^ II ^ S, II 

“ That devotee of mine who is unconcerned, 
pure, diligent, disinterested, undisturbed, who is the 
renouncer of every enterprise, he is dear to Me.” 

(16) 

“ He who is full of devotion to Me, who feels 
no joy and no aversion, he who does not grieve, 
nor is wishful, and who is the renouncer of the 
agree-able or disagree-able (fruit of action) he is 
dear to Me.” (17) 
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5mT ^ m RT^fNRTJfqt: I 

»TR: II ^ II 

T>-TfJTT%Rr^*IT?iT II II 

“He who is alike to friend or foe— as also in 
honour and in dishonour, who is alike in cold and 
heat, ph'asure and pain, and who is free from 
attachmimts (rc'sultinji; from contact) to whom 
praise and blame are alike, who is observing the 
vow of silence and contented with anything 
whatever that befalls him, who is homeless, and 
of a steady mind, full of devotion, that man is 
dear to Me.” (18 and 19) 

IT f^RT: || ^ o || 

“ But those devotees, who imbued with faith, 
and regarding Me as their highest goal betake to 
this holy Anirita (ambrosia) as described, they are 
exceedingly dear to Me.” (20) 


Thus in the glorious Upanishads of the Bhagawad 
Gita, tile Science of the Kternal, the scripture of Yoga, 
the diaioguo between Shri Krishna and Arjuna, the 
twelfth discourse, entitled. 


The Yoga ok devotion 



CHAPTER XIII 

«ft»RT^g5fT=^r 1 

"TT^ %1% ^ srif : rlt^; 1| ? 1| 

Shri Bhagawaii said : 

“ This body, O son of Kunti, is called the Kshetra ; 
he who knows (cognises) it he is calh^d the 
Kshetrajna l)y those who know that.” (1) 

NOTE 

In some of the Editions of the Gita, the following 
appears as the first stanza of Chapter XIII. 

I 

m =R I 

^ %5rR II 

Arjuna said : 

*• O Kesha va, I wish to know what are Prakriti 
and Purusha, Kshetra and Kshetrajna ; and what is 
knowledge and what is to be known.” 

Shankara considers this an interpolation for if it 
be supposed to be the first Shloka, the total number of 
Shlokas (which according to all authorities is 700) will 
be exceeded by one. 

68 
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^ AT W 1 

m II II 

“ O Bharata, know Me to be the Kshotrajna in 
all Kshetras. The knowledge of Kslietra and 
Kshetrajna is deemed by Me to be the knowledge 

( 2 ) 

m ^ =!T^Tf^ 21^T«r I 

^ ^ 2i^snTTsr«r n ^ ii 

“ Hear now from me in short account what that 
Field is, what its character, what its changes, and 
its origin, and also what He (the knower of the 
Field) is and what His virtue. (3) 

iftci I 

II V II 

“ (All this) has been sung by sages in various 
ways, in numerous measures, and in passages (or 
texts) which declare the Brahman, and which are 
logically reasoned, and which are cogent.” (4) 

NOTE 

“ Brahmasntrapadi.” See note below at the end 
of the chapter. 

fid ^ I 

h- m ?TfFTd?15n I 

II s II 
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“ The groat Elements, the principle of J-conscious- 
ness, the Buddhi, the unmanifested also, the ten 
senses, and the one nianas, and the five objects of 
the senses, desire (attraction), aversion (repulsion), 
pleasure, pain, collocation (body), consciousness 
(Chetana) and Dhriti. Tlius in brief has been declared 
the Kshetra with its Vikaras (modifications). 

(5 and 6) 

NOTE 

To meet the necessities of poetic construction, the 
elements have not been stated in a regular order. The 
usual order in Samkhya is as follows : 

(1) The Avyakta (The unmanifest Mula-Prakriti). 

(2) The Mahat (Buddhi). 

(3) The Ahankara (Egoism). 

(4-14) The ten senses and the mind. 

(15-19) The five objects of the senses — Sound, 
Touch, Form, Taste, Smell. 

(20-24) The five Mahabhutas (Elements) — Earth, 
Air, Fire, Water, Akasha. 

(b) In the previous stanza the word “ Hetumadbhi ” 
is used. The word “ Hetu ” reminds one of the 
“ Naiyyaikkas ” who consider attraction, repulsion, 
pleasure and pain and consciousness as attributes of 
the Atman (self) ; but it appears that the author 
considers them to belong to the Kshetra (the microcosm) 
rather than to the Kshetrajna or vijnan Atman. 

(r) The “ Avykta ” here is the Mula Prakriti 
though in some places it also means the Atman. See 
Chapter II, stanza 25, notes. Chapter VIII, stanza 20. 

Thus Kshetra (Microcosm) includes both matter 
and mind popularly speaking as according to Samkhya, 
Manas is a Vikara of Prakriti. 
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3IT=^f^5T €N II o 11 

fF ^ ^ I 

II <i || 

1^ ^ II II 

^f^ =sfTJT?q?mr^ i 

3T'->7TRfHPlR^ cfTWRT^3:^^I»3: I 

RFfR^ST *T!?^S?2r«TT 11 ? > 11 


“ Pridolessness (Humility), UnpretentiousueKs, 
Non-injury or Harmlessness, Forgiveness, Straight- 
forwardness (uprightness), Devotion to Preceptor, 
Purity, St<^adiness, Self-restraint, Desirelessness 
towards objects of sense, Absemro of Egoism, 
Reflection on the suffering and evil of Birth, Death, 
decrepitude a nd Disease, Non -attachment. Non- 
identification of oneself with regard to son, wife 
and home and the rest. Constant even-mindedness 
on approach of both (what is) agreeable and (what 
is) disagreeable. Unswerving Devotion to Mo with 
undivided Meditation of Me, Resort to sequestered 
spots (contemplation, concentration, in solitude), 
Distaste for the society of worldly men. Incessant 
application to the knowledge relating to self, 
Perception or realisation of the true purport of the 
knowledge of the Tattvas (Saipkhya Philosophy), 
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all this is called ‘ Knovvlodj^c' ’ ; tha.l is Ajnana 
(Ignorance) which is tlio reverse thereof.” (7-1 1 ) 

NOTE 

((/) Prific and ostontatiousness arc forms of soif- 
assertion which has already been declared as non- 
knowledge oide Chapter IV, stanza 10. 

(h) “ Non-injury — and straightforwardness.'' Sec 
Chhandogya-Upanishad, III, 17, 1-5. 

“ The true sacrifice is Man. His first 24 years are 
his morning Libation, in hunger, in tljirst, in abstinence 
from pleasure, standoth his consecration. In his 
eating and drinking and in Jiis pleasures, ho keeps a 
holy festival and in his laugliter and feasting and 
marrying lie sings hymns of praise, self-discipiine- 
generosity, straightforwardness (Arjavam) Ahimsa and 
truth in speech these are his payirents. And the hath 
of Purification when the sacrifice is over — is death.” 

(c) “ Devotion to Preceptor.” See Chapter IV, 
stanzas 34 and 35. 

(d) “ Purity — steadiness, self-restraint arc the 
means in all systems of culture and much more so in 
the acquisition of this Great Knowledge. 

(c) “ Dcsirclossness ” (Vairagyam). This is syno- 
nymous with absence of attachment, etc., and has already 
been referred to as the very first factor of knowledge, 
vide Chapter IV, stanza 10. It has also been mentioned 
as part of Meditation. Sec Chapter VI, stanza 35. 

(/) “ Reflection on the suffering of Birth, etc.” 

Compare Buddha's first sermon (Oldcnhcrg’s 
Buddha, page 206). “ This, O monks, is the Aryan 

truth of suffering : 

Birth is suffering, old age is suffering, sickness is 
suffering, death is suffering, to be united with the 
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unloved is suffering, to be separated from the loved is 
suffering, not to obtain what one desires is suffering, in 
short the fivefold clinging to the Earth is suffering.” 

See also Majjhima Nikaya, 1, 292 : 

“ We speak of a man having understanding 
(Panna Prajna). Now in what respects has he got 
understanding. It is because he understands that he 
is said to have understanding — he understands what 
suffering is, and its origin, and its cessation and the 
way that leads to its cessation. That is why he is 
said to have understanding because he understands 
these things.” 

(ry) “ Non-attachment.” This is fully described 
in Chapter III. It is the great foundation of Karma- 
yoga as taught in the Gita. 

(h) “ Non- identification of one self with regard to 
son, wife and home ” 

See Chapter Xll, 19, the word “ Aniketa ” which 
it paraphrases. Also compare the Buddhist teaching, 
about “ Home-lessness ” for which see Dhamma-pada 
40-91, Sutia Nipata, pp. 94, 101, 122. 

(/) “ Constant even-mindedness.” 

See Chapter II, stanzas 15, 38, 45, 41 ; Ch. IV, 
stanza 22; Ch. V, stanza 20 : Ch. VI, stanza 32 ; 
Ch. IX, stanza 38 ; Ch. XII, stanzas 17-19. 

O’) “ Unswerving Devotion.” 

See Chapter VII, stanza 17, notes, and Chapter XII. 

(k) “ Resort to sequestered spots ” (Solitude). 

See Chapter VI, stanza 10 (Culture by Meditation). 

(/) “ Freedom from Ego-ism.” 

Sec Chapter II, 71, Chapter III, 31. 

(///) Incessant application to the knowledge 
relating to self ” as propounded in the Upanishads 
and in the Gita. See Chapter XI, 1st stanza. 
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(w) “ Realisation of the true purport of the know- 
ledge of the Tattvas,” study of Saihkhya 

Philosophy — as the word Tattva as used in many 
places in the Gita has distinct reference to 
that Philosophy — which treats of tlie Tattvas 
(categories). 

See also stanza 2 above where “ knowledge is 
defined as knowledge relating to Kshetra (whicli mostly 
consists of the categories of the Sahikhyas) and to 
Kshetrajna. 

(0) “ Reverse of all these is Ajnana (Ignorance).” 

Hence Ignorance means : 

(1) Pride. 

(2) Ostentatiousness. 

(3) Injury. 

(4) Anger. 

(5) Crookedness. 

(6) Non-resort to a Preceptor. 

(7) Impurity. 

(S) Unsteadiness. 

(9) Want of self-control. 

(10) Raga (Attraction). 

(11) Ego-ism. 

(12) Non-perception of the misery of existence. 

(13) Attachment, i,e., doing words with expectation 
of reward. 

(14) Attachment to Home-life. 

(15) Perturbation. 

(16) Absence of Bhakti (Devotion). 

(17) Society. 

(18) Absence of meditation. 

(19) Ignorance of the true knowledge of self. 

(20) Non-knowledge of Philosophy especially 
Sgihkhya. 
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The teachings, thus, of Karma-yoga, Jnana-yoga, 
Dhyana-yoga, Bhakti-yoga, Buddhi-yoga, blended with 
the knowledge which (1) Buddhism brought to the 
world ; (2) which Sariikhya Philosophy contributed, 
and which (3) the ancient Upanishads taught, 
constitute, according to the Gita, ‘‘ the Knowledge 

(p) See also note on “ Vijnana ” — Chapter VII, 
stanza 30. “ Ajnana " is synonymous with “ Asuri 

Prakriti ’* and “ Jnana and Vijnana both together, 
therefore, constitute “ Daivi Prakriti 

See Chapter XVI which is a mere exposition of 
what is stated here. 

((/) Compare “ Majjhima Nikaya, 37 and 38. 

“ Now what are the heart’s impurities. 

They are : 

Avarice, cowardice, malevolence, anger, malice, 
rivalry, jealousy, grudging, envy, hypocrisy, deceit, im- 
perviousness, pride, arrogance, inflation and indolence.” 

Also see M.N., T., 490. 

“ Greed is wrong, freedom from greed is right. 

Hatred is wrong, not to hate is right. Delusion 
is wrong. To be free from delusion is right. The one 
triad is wrong, the other is right. To take life is 
wrong, to refrain from taking life is right. Theft is 
wrong, to refrain from Theft is right. 

Indulgence in pleasures of senses is wrong, to 
refrain from such indulgence is right. Lying is wrong, 
to refrain from lying is right. Slander is wrong, to 
refrain from slandering is right. Reviling is wrong, 
to refrain therefrom is right. Idle chatter is wrong, to 
refrain therefrom is right. To covet is wrong — not to 
covet is right. 

To be malevolent is wrong, not to be malevolent is 
right. Erroneous views are wrong, sound views are 
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right. The one set of ten is right ; the other set is 
wrong.” 

Also Compare Patanjali’s Yoga-sutra “ Yama and 
Niyama Also see Manu’s Definition of Dharma : 

“ Dhritikshmadamosteyam 
Shouchmindriyanigraha 
Dhirvidyasatyainakrodho 
Das'kam Dharma Lakshanam.” 

See also Appendix at the end of the Chapter. 

m ST ?T^5n^T5^^ II II 

“ I shall declare that what is to be known (Jneya), 
by knowing which one attains immortality — tlic 
highest Brahman having no beginning and no end ; 
what cannot be said to be either Sat (being) or Asat 
(non-being ”.) (12) 

NOTE 

(a) See Chapter XI, stanza 38, where He is des- 
cribed as the Knower and what is to be known. 

(h) “ Knowing which one attains Immortaiity.” 

Conf. Kenopanishad, 1st and 2nd Khanda, 5. 

“ The wise become Immortal.” 

Also Svet., Ill, 10. “ Those who know it become 

immortal.” 

See also Bri. Up., IV, 3, 20, and other places. 

Compare with this also the Buddhist teaching, 
vide M. N., 1, 294. 

“ What is knowable (to be known) by pure mental 
consciousness (Mano-vinnana) isolated from tlic five 
faculties of bodily sense. 

The ideas of Infinity of space, of Infinity of mind, 
and of the Realm of Nought are knowable by pure 

54 
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mental consciousness isolated from the five faculties of 
bodily sense. By what are these knowable ideas 
known ? 

By the eye of understanding (Panna-Chakhhu) 

((•) “ What cannot be said to be either Sat or Asat.” 

See R. V., 10, 129 (Nasadiya Sukta). Also Svet., 
IV, 18. 

Also Chapter IX, 19 (Gita), Chapter XV, 16 and 17, 
Chapter XI, 37. 

fcr%T ii ^3 ii 

“ Its hands and feet are everywhere, Its eyes 
and lieads are everywhere. Its ears are everywhere, 
It stands eneoinpassing all in the world.” (13) 

NOTE 

This stanza is word for word the same as Svet., 
Ill, 16. 

3RT% =^1 II ? « II 

“It s(‘(Mns to function with tlie functioning of the 
senses, yet It is above all th(> senses, unattached. It 
is the basis of all, is devoid of Guiias, and yet It is 
the experiencer of Gunas.” (14) 

NOTE 

in) The 1st half of the stanza corresponds to S^vot., 
Ill, 17. 

ih) “ Is devoid of Gupas or Transcends Guijas.” 

Conf. Bvet., VI, 11. 
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(c) “ Experioncer of Guptas.” 

Conf. Hvet., V, 7. 

(d) “Unattached.” 

Compare Bri. A. Up., IV, 5, 15. 

“ He is unattached for he does not attach 
himself.” 

5rfl^«r i 

^ i| II 

“ It is without and witliin all things, It stirs and 
It stirs not. It stands far and yet iH'ar ; It is 
iinknowablo l)e(‘ause of its subtlety.” (15) 

NOTE 

(a) “ It is . . . and yet near.” 

Conf. Isha-Upanishad, 5. “ It stirs and It stirs not, 
It is far and likewise near, It is inside of all this and 
It is outside of all this.” 

{0) “ It is unknowable because of its subtlety.” 
See Mundaka Upanishad, III, 1, 7-9. 

(7) “ That (True Brahman) shines forth, grand, 
divine, Inconceivable, Subtler than subtle ; It is far 
beyond what is far and yet near here, It is hidden in 
the cave of the heart among those who see It even 
here.” 

(8) “ He is not apprehended by the eye, nor by 
speech, nor by the other senses, not by penance or 
good works. When a man’s nature has become purified 
by the serene light of knowledge, then he sees Him 
meditating on Him as without parts.” 

(9) “ That subtle self is to be known by thought 
(chetas) there where breath has entered fivefold ; for 
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every thought of men is interwoven with the senses, 
and when thought is purified then the self arises.” 

The author has condensed these 3 verses of the 
Mundaka. The Brahman is not “knowable” by the 
senses but He is knowable by the light of true know- 
ledge. Hence there is really no contradiction between 
what is stated in stanza 12 and in this stanza. 

^ =R II ^ S, II 

“ It is without any diversity in It, yet in all 
things It exists as if having diversity, It should be 
known to bo the sustainer of all things, It is that 
which now absorbs and now creates or emits.” (16) 

NOTE 

(a) It is without . . . diversity.” 

Conf. Bri. A. Upanishad, IV, 4, 19. 

“ By the Mind (thought) alone It is to be perceived, 
there is in It no diversity. He who perceives (as if there 
were) any diversity, goes from death to death.” 

Also See Br. A. Upanishad, IV, 3, 23, et seq. which 
uses the word “ Vibhaktam 

(h) “ Sustainer of all things.” 

Conf. S'vet., VI, 17. 

SVet., 1, 8. 

Also Maitrayani-Upanishad, VI, 13. 

“ This food is the body of the blessed Vishnu 
called Vishvabhrit (all sustaining).” 

14 II 9\9 II 
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“ It is the Light of the Luminous (bodies), It is 
said to be beyond Darkness, It is knowledge, what 
is to be known and that which is to be attained to 
by knowledge, It dwells in the heart of all.” (17) 

NOTE 


(a) “ Light of Lights.” 

See Br. A Upanishad, IV, 4, 16. 

(/>) “ Beyond Darkness.” See Svet., Ill, 8. 

(r) “ It is knowledge.” See Taittiriyaka Upani- 
shad, II, 1, 1. 

“ Satyam Jnanam Anantam Brahman.’’ 

Also Br. A. Upanishad, III, 9, 28. 

IV, 5, 13. 

(d) “ It dwells in the heart of all.” 

See Chhandogya-Upanishad, VIII, 3, 2 and 3. 

“ That self abides in the heart,” and Bri. Ar. Up., 
IV, 22. 

“ And he is that great unborn self who consists 
of knowledge, is surrounded by the Pranas, the ether 
within the heart. In it there reposes the Ruler of all, 
the Lord of all, the King of all.” 

See also Mundaka, III, 1, 7, quoted under stanza 
15 note (/>). Also Taittiriya Upanishad, II, 1. 

(e) “ To be attained to by knowledge.” 

See Mundaka Upanishad, III, 1, 7-9, quoted above 
under stanza 15. 

Also Bri. Ar. Upanishad, IV, 4, 19 et seq. 


^ cW I 

II ^ II 


“ Thus, in brief, has been declared, the Kshetra, 
knowledge, and what was to be known ; having 
known this, My devotee attains to My being.” (18) 
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f^qn?T«r f^, qfB^»«T5IH, II II 

“ Know Prakriti and Purusha both to bo without 
beginning know all Vikaras (modifications) and 
(xunas to be produced from Prakriti/’ (19) 

NOTE 

This is the Saitikhya Doctrine referred to in many 
passages of the chapters which have gone before. But 
our author has called these two categories of the 
Sariikhya as the Lower and the Higher Prakritis of 
the Lord not existing independently in eternal antithe- 
sis as in Sarhkljya. 

Vide^ Chapter VII, stanzas 4 and 5 ot seq., also 
Chapter IV, stanza 6, notes. 

II R o II 

“ Prakriti is said to be the cause of all agency of 
causes and effects, whilst the Purusha. is said to be 
the cause of all enjoyment of pleasure and pain.” 

( 20 ) 

NOTE 

This summarises the well-known Satiikhya doctrine 
that Agency belongs to Gupas or Prakriti and the 
Purusha is only the Experiencer, vide Chapter III, 27 ; 
Ch. XIV, 19. 

3^: qfif^ % 3^ qfl^STFJprR^ I 

II ^ II 

“ The Purusha seated in Prakriti enjoys (experi- 
ences) the Gunas of Prakriti ; the reason is the 
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connection of Purusha with Gunas in its births in 
good and evil wombs.” (21) 

^ RctI RPKT | 

T?;: |1 n 

“ The on-looker, the conceiver, the sustainer, the 
experiencer, the (xreat Lord, tlu' Supreme Purusha, 
in this body, is also called Supreme Self.” (22) 

NOTE 

To understand this stanza a reference is invited 
1st to Bri. Ar. Upanishad, IV, 3, 23-32 and then to 
Pras'ana-Upanishad question IV, 9, upon which this 
stanza is apparently based. The words there arc : 

Drashta, sprashta, shrota, gbrata, rasaita, manta, 
boddha, Karta, Vijnanatma Purusha. “ Sa Pare 
Akshare Atmani sampratishthte.” Our author has 
put the pre-fix “ Upa ” before Drashta and the Pre-fix 
“ Anu ” before “ Manta Anumanta means the 

conceiver or the reflector throwing back thoughts on 
anything. We shall first deal with what is conveyed in 
Br. A. Upanishad, IV. 3, 23-32. Sec also III, 7, 23 
(Bri. Up.). 

23. ‘‘ And when (it is said that) that there (in the 
sushupti) he does not see, yet he is seeing, though he 
does not see. For sight is inseparable from the seer, 
because it cannot perish. But there is then no second, 
nothing else different from him that he could sec.” 

Similarly about smelling, tasting, speaking, hear- 
ing, thinking and touching and knowing. 

31. “ When there is, as it were, another, then can 

0 

one see the other; then can one smell the other; the 
one can speak to the other ; then one can think of the 
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other ; then one can touch the other and then one 
can know the other.” 

32. “ An ocean is that one seer, without any 
duality. This is the Brahma world, O King.” 

Maitrayani-Upanishad has also summed up this 
doctrine as under : VI, 7. 

“ Surely the self (absorbed in Prana) is the thinker, 
the perceiver, the goer, the evacuator, the delighter, the 
doer, the speaker, the taster, the smeller, the seer, the 
hearer, and he touches. He is Vibhu (the pervader) 
who has entered into the body. And it is said : 

“ When the knowledge is twofold (Subjective and 
objective) then he hears, sees, smells, tastes, and touches 
(something) for it is the Self that knows every thing.” 

“ But when the knowledge is not twofold (subjective 
only) without effect, cause and action, without a name, 
without a comparison, without a predicate — what is 
that ? It cannot be told.” 

Stanza 21 has told us that the Purusha is the 
cxperiencer only in so far as he is in association or 
union with Prakriti. Similarly he is the “ onlooker ” 
only in so far as he is in union with Prakriti and sees 
Prakriti. Hence the addition of the prefix “ upa ” 
and hence S'ankara’s explanation of “ Upadrashta ” is 
perfectly correct. Likewise he is the “ Manta ” or 
“ Cheta ” concciver, perceiver or reflector of the 
Maitrayani and S'vetasvatara Upanishads in so far as 
he is in connection with the mind (a vikara of 
Prakriti. Hence the addition of the prefix Anu. 
Similarly he is the sustainer so long as there is the 
“ Vishva ”. As regards his being called “ Maheshvara ”, 
see note to stanza 6, Chapter IV. 

Conf. in this connection Kathopanishad, I, 3, 4. 

“ When He (the highest self) is in union with the 
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body, the senses and the mind, then wise people call 
him the enjoyer (experiencer).” 

Now the significance of the passage from Prashna 
becomes clear : 

“ For he it is who sees . . . the person (Purusha) 
and he dwells in the highest Indestructible Self.” 

Our author has omitted the word “ Indestructible ” 
and combined the highest and the Self — which is the 
Parmatman of our stanza. 

Max Muller s note on this is very apposite : 
“ Buddhi and the rest are the instruments of knowledge 
but there is the knower the person, in the Highest 
Self.” 

So long therefore as there is association of Purusha 
with Prakriti, he is the experiencer, etc., but he is 
really the Highest Self in this body — and is nothing 
separate from the Highest Akshara. So long as he is 
in union with Prakriti, he is the Kshetrajna — but he is 
also really the Highest Self. 

The simile of the two birds sitting on a tree, 
(Mundaka, III, 1, 1-4) fully describes what is intended 
to be conveyed by the Highest Seif and Kshetrajna. 
As long as one of them eats the sweet fruit of the tree, 
he is the Kshetrajna but when he sees the other 
bird contented and knows his glory, then his grief 
passes away. 

When the seer sees the Brilliant Maker and Lord 
of the world as the person who has his source in 
Brahman then he is wise and shaking off good and 
evil, he reaches the highest one-ness free from 
passion. 

3SI: I 

^4^5^ JT fr II \\ i| 

55 
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“ He who thus knows Purusha and Prakriti to- 
gether with the Gunas, he is not born again though 

existing in all.” (23) 

NOTE 

(a) Thus ” Reference is to stanza 22. 

(/>) This stanza is evidently an adaptation from 
Prasna-Upanishad, Prasna 4, 10-11, which are as 

under : 

(10) “He who knows that Indestructible Being, 
obtains (what is) the highest and the Indestructible, 
he without a shadow, without a body, without colour, 
bright, yes, O friend, he who knows it becomes all- 
knowing, becomes all-knowing. On this, there is 
this s'loka. 

(11) “ He, O friend, who knows that Indestructible 
Being, wherein the Vijnanatma (Kshetrajna of our 
chapter) the vital spirits (Pranas) together with all 
the devas (senses) and the Elements rest, he being all 
knowing has penetrated all.” 

A comparison of our stanza with Prasna 4, 11 
reproduced above reveals the change which had come 
over the Indian mind when the Gita was written. The 
old Upanishads knew nothing of the Saiiikhya 
doctrine of Prakriti and Gu^as and Purusha. Hence 
Prasna 4, 11, used the words “ Vijnanatma . . . the 
elements ” which our author has rendered by Prakriti 
with Gu^as and Purusha. 

(c) “ Sarvatha Vartamanopi ” has been differently 
rendered by commentators. 

Telang renders these words by “ howevei living, 
i.e,, though he may have transgressed rules 

A follower of Ramanuja has translated these 
words as “ whatever body he bears ” and then he 
adds the note : 
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However low he may be, he will so work his 
way up that he will not come to re-birth.” 

Another writer explains them by saying “ he is 
never born again whatever be his actions.” 

The words in the Pras'na which our author has 
paraphrased by “ Sarvatha Vartamanopi ” are “ Sarva- 
mevavivesha ” which are found in other Upanishads as 
well. Our stanza therefore is a mere paraphrase of 
Prasna 4, 11, but in the terms of Sariikhya Philosophy 
which had become established by that time. “ Indes- 
tructible ” is rendered by “ is never born again ”. 

'■:*TT^T3Tf^ I 

<S{^ II 11 

“ By concentration some see the Self in the 
self by the self ; others by Saihkhya and Yoga, and 
others still by Karma Yoga.” (24) 

^ II R'A II 

VO 

” And others, not knowing in this way, worship 
after hearing from others ; they too, thus devoted 
to hearing, cross over beyond death.” (25) 

NOTE 

(a) “ Dhyanen.” 

See in this connection Mundaka, III, 1, 8 (re- 
produced under stanza 15 above) where the word 
“ Dhyayamanah ” is used. 

(h) “ Saihkhya and Yoga.” 

See III, 3, according to which Saihkhya connotes 
the path of knowledge and yoga — the path of Action 
(Karma-yoga). 
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See also Chapter V, 4 and 5, wherein this distinc- 
tion of Sariikhya being the knowledge — path and 
Yoga being the Karma-yoga Path is distinctly main- 
tained and affirmed. 

But as Karma-yoga is mentioned here separately 
in the stanza, the word “ Yoga ” used alongside of 
Samkhya could not possibly mean “ Karma-Yoga 

Hence some of the translators have taken 
“ Saiiikhyena and Yogena ” as one word Sariikhya-yoga, 
Le,, they take Samkhya as an adjective to yoga and 
translate it by Jnana-yoga. But may not the reference 
be to II, 39, where Samkhya and Yoga are used 
distinctly one in the sense of Jndna and the other 
also as Buddhiyoga which is very much akin to 
Jnana — hence the whole of Chapter II, is called 
Sariikhya-Yoga. 

Conf. SVct., VI, 13. 

“He who has known that cause which is to be 
apprehended by Samkhya (Philosophy, knowledge) and 
Yoga (Religious discipline) he is freed from all fetters. 

Sec also Kathopanishad II, 6, 9-10-11 et seq. Where 
only the word ‘Yoga’ is defined to mean ‘ meditation ’ 
i.e., knowledge. 

9. “ His form is not to be seen, no one beholds 
him with the eye. He is imagined by the heart, 
by wisdom, by the mind. Those who know this are 
immortal. 

10. “ When the five instruments of knowledge 
stand still together with the mind and when the 
intellect does not move, that is called the highest 
state. 

11. “ This the firm holding back of the senses, is 
what is called Yoga. He must be free from thought- 
lessness then for Yoga comes and goes.” 
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“ Dhyana ” as used in this stanza, docs not 
necessarily mean meditation as laid down in Chapter 
VI, it is being apparently used in the general 
Upanishadic sense. See Bri. A. Up., IV, 5, 6 (end), 
“ Verily the self is to be seen, to be heard, to be con- 
stantly thought about, to be meditated upon, O Maitreyi 
when the self has been seen, heard, perceived, and 
known, then all this is known.” 

“ Mantavya ” is represented in our stanza by 
Sariikhya. 

“ Nididhyasitavya ” is represented by “ yoga,” 
“ Drashtavya ” is represented by “ Dhyana ”. 

“ Shrotavya ” is specifically mentioned in stanza 25. 

“ Karma-yoga ” of course means “ Karma-yoga ” 
as explained in Chapter III. 

The author has thus evidently restated all the old 
Upanishadic methods in his own way. 

I 

II R5 II 


“ Whatever thing comes into existence moving 
or unmoving O Best of Bharatas, know that to be 
(born) from the association of Kshetra and 
Kshetrajna.” (26) 


2T: ^ II Rv3 II 


“ He sees (truly) who sees the Supreme Lord 
abiding alike in all entities. He is not destroyed 
(though) they get destroyed.” (27) 
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“ Seeing the Lord abiding equally everywhere, 
he does not injure himself by himself and goes to 
the highest state.” (28) 


NOTE 

For these two stanzas see Isha-Upanishad, 6 and 
7, and also 3, where the word “ Atinahana ” is used. 

^ II R®. II 

“ He sees (truly) who sees all actions being done 
by Prakriti on all sides, and the self as the non- 
doer.” (29) 

NOTE 

Praa'na had described “Self” as the agent or doer 
(vide above). Our author following Sariikhya principles 
calls It “non-doer” or non-agent. See also Notes to 
stanzas 27-29, Chapter III. 

^ II lo II 

“ When one sees all the manifold of entities as 
existing in One and (all as) spreading out from that, 
then he becomes one with the Brahman.” (30) 



^ ^ II ^ ^ II 

“ This Supreme, inexhaustible (self) though seated 
in the body, O son of Kunti, does not do (any 
thing) nor is he tainted, he being without 
beginning and without guijas.” (31) 
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2i«TT I 

^ ^SSHH II II 

“ As the all-pervading Akasha (space) does not get 
contaminated on account of its being subtle, likewise 
the Atman does not get contaminated tboiigh every- 
where stationed in the tody.” (32) 

W 5R5T5I^T^; ^ I 

^ ^I«fl II II 

‘‘ As this one sun lights up this whole universe, 
O Bharata the (one) Kshetri similarly illumines this 
whole Kshetra.” (33) 

^ ^ a TTH, II II 

“ Those who with the eye of knowledge, thus 
understand the difference between Kshetra and 
Kshetrajna and also the emancipation from Prakriti 
of (all) entities go to the Supreme.” (34) 

NOTE 

” JnSna-Chakshu.” 

See note to stanza 8, Chapter XI. Also see the 
following : M. N. 1. 292, “ And by what does one 
discern (Pajnati) cognizable idea ? By the eye of 
Panna (Prajna). 

But what is. (here) the meaning of “ Panna ” ? 

“ Panna ” means higher knowledge (Abhinna), 
complete knowledge (paripanna), elimination (Pahana). 
Page 131, Buddhist Psychology by Mrs. Rhys Davids. 
In a note on page 133 the author says ; “ And this 
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is intuition or insight, that effort of ‘ intellectual 
sympathy’ by which the mind can place itself within 
the mobile reality of things.” 

Panna was not simply exercise of thought on 
matters of general knowledge and practice nor was it 
dialectic nor desultory reverie. 

It was intelligence diverted by or rather as 
concentrated volition from lower practical issues till 
as ajfusion of Sympathy, Synthesis, Synergy, it was 
made to become that spiritual vision which had not 
been before. 


Thus in the glorious Upanishads of the Bhagawad 
Gita, the science of the Eternal, the scripture of Yoga, 
the dialogue between Shri Krishna and Arjuna, the 
thirteenth discourse, entitled : 

The Yoga of the Distinction Between the Field 
AND the KNOWER OF THE FIELD 


NOTE 

APPENDIX 

Compare also the following from Milinda Panha, 
IV, 3, 2 : 

“ There are these twenty personal qualities, mak- 
ing up the Samanaship of a Samana, and these two 
outward signs, by reason of which the Samana is 
worthy of salutation, and of respect, and of reverence. 
And what are they ? The best form of self-restraint, 
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the highest kind of seif-control, right conduct, calm 
manners, mastery (over his deeds and words), sub- 
jugation (of In’s senses), long-suffering, sympathy, the 
practice of solitude, love of solitude, meditation, 
modesty and fear of doing wrong, zeal, earnestness, the 
taking upon himseif of the precepts, recitation (of the 
Scriptures), asking questions (of those wise in the 
Dhamma and Vinaya), rejoicing in the Silas (and 
other rules of morality), freedom from attachment 
(to the things of the world), fulfilment of the precepts 
— ani the wearing of the yellow robe, and the being 
shaven. (163). In the practice of all these things 
does the member of the Order live. By being deficient 
in none of them, by being perfect in ail, accomplished 
in all, endowed with all of them docs he reach forward 
to the condition of Arahatship, to the condition of 
those who have nothing left to learn ; he is marching 
towards the highest of all lands.” 

The precepts referred to are : 

(1) Not to take life. 

(2) Not to steal. 

(3) To refrain from unlawful sexual intercourse. 

(4) Not to tell lies. 

(5) Not to drink intoxicating liquors. 


NOTE ON STANZA 3 

“ BRAHMA-SUTRA PADAI ” 

The author dealt with the Avyaktam Brahman — 
the Immutable- Akshara — (The Being) in Chapter VII 
from an Upanishadic point of view and described it 
56 
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fully making the Purusha and Prakriti of the Sarhkhyas 
as only lower and higher Prakriti of Itself. 

In Chapter VIII, he prescribed the method of 
Dhyana-Yoga — the Akshara-upasana — as symbolised in 
meditation on the Akshara Aum. In Chapter IX — he 
was occupied in seeing and describing the same 
Brahman as displayed in infinite variety in the 
manifested manifold (as the Becoming). 

Chs. X and XI were further amplifications and in 
XII he summed up the great doctrine of Bhakti, seeing 
the Lord as Akshara and Kshara both in one though 
he did not yet give it the name of Purushottama. 

Chapter XIII opens with a recapitulation of both 
these aspects of the Vedantic Upanishadic thought (as 
given in Chapter VII and IX) and then deals with this 
eternal question from the Safiikhya point of view. 

The Akshara “-Nirguni, Kshara ==Kshetrajna 
Gunabhoktri and includes the Kshetra as well. 

“ Brahma-Sutra-Padai.” Some of the commen- 
tators saw a reference here to the Vedanta-sutras 
but as has been conclusively shown by Mr. Vaidya, 
their view was not well-founded. Mr. Vaidya further 
opined that the reference might be to some Brahma- 
sutras which have been lost. But there was no need 
to read a reference here to some separate Brahma- 
Sutras. The author simply wanted to state the 
Upanishadic point of view — before he dealt with the 
question in hand from a Sariikhya point of view. He 
states the Upanishadic position (treating the Brahman 
as Akshara and Kshara) in stanzas 12-18 and then 
deals with the question from the Safiikhya point of 
view in stanza 19-23. The reference therefore in 
stanza 3 is evidently to these texts referred to in 
12-18 for which see notes. 
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The Gu^a Bhoktri aspect is dealt with in this 
chapter and the Nirguna aspect (Gupatita) is dealt 
with in Chapter XIV. 

Both these aspects and the Punish ottama who 
transcends them are finally summed up in Chapter XV. 



CHAPTER XIV 

I 

M >!5: i 

gg^: Tfi irgr; ii ? ii 

Shri Bhagawan said : 

“ Again I am going to declare the excellent know- 
ledge, the best of all (sorts of) knowledge, knowing 
which all the Munis (sages) have reached perfection 
beyond (the bonds of) this (body).” (1) 

fi? ffigg^te i 

=^1 =5111^11 

“ Abiding by this knowledge, they attaining to 
equality of attributes with Me, are not re-born at 
the time of creation nor are they affected by the 
dissolution.” (2) 

NOTE 

(a) “ Sadharmyam.” Conf. “ Sainyam ” (Equality). 
In Mundaka-Upanishad, III, 1, 3. 


CHAPTER XIV 


445 


“ When the seer sees the brilliant maker and lord 
(of the world) as the Person who has hi^ source in 
Brahman, then he is wise, and shaking off good and 
evil, ke reaches the highest oneness, (Samyam) free from 
passions.” 

The stanza states in different words what is meant 
by the verse “ One who knows the Brahman becomes 
Brahman and thus immortal 

?T^»!jTRT ^ W II 3 || 

“ The Mahat-Bralinian (is) the womb for Me in 
which I place my embryo (seed) O Bharata, thence 
there is tlie origin of all beings.” (3) 

NOTE 

“ Mahat-Brahman.” Prakriti is, according to 
Sarhkhya, the state of equipoise of Quoas. 

There is omy one stage in which the Gupas are 
not compounded in varying proportions. In this state 
each of the Gu^a substances is opposed by each of the 
other Gupa substances and thus by their equal mutual 
opposition create an equilibrium in which none of the 
characters of the Gupas manifest themselves. This is 
a state which is so absolutely devoid of all character- 
istics that it is absolutely incoherent, in-determinate, 
and indefinite. It is a quality-less simple homogeneity. 
It is a state of being which is, as it were non-being. 
This state of the mutual equilibrium of Gu^as is called 
Prakriti. This is a state which cannot be said either 
to exist or to non-exist for it serves no purpose but it 
is hypothetically the mother of all things. This is, 
however, the earliest stage by the breaking of which 
later on all modifications take place. 
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Before thi*^ world came into being, . . . there 
was sucli a state of Equilibrium. Then later on dis- 
turbance arose in the Prakriti and as a result of that 
a process of unequal aggregation of the Gupas in 
varying proportions took place which brought forth the 
creation of the manifold. Prakriti the state of perfect 
homogeneity and incoherence the Gupas thus gradually 
evolved, and became more and more determinate, 
differentiated heterogeneous and coherent.” 

But how did the break-up of Prakriti take place ? 
According to the Samkhya, the break-up was due to 
the proximity of Purusha and not to the volition of the 
souls and might be compared to the attraction of a 
magnet for iron. (Sariikh. Pravac., 1, 96.) 

The first evolute after the break-up was Mahat 
(cosmic Intelligence) which comprehends within it all 
the Buddhis of individuals and potentially all the 
matter of which the gross world is formed. 

Now then, the stanza adopts this Mahat-Idea of 
the Samkhya but with a difference whicli goes to the 
very root. The author thinks that Mahat as such being 
a Prakritic modification cannot have any intelligence 
or power of producing the universe. If it has that 
Intelligence and power, it is due to the vitalising 
which takes place in it on account of His seed. But 
for his giving it Intelligence and power, it would be 
inert matter and not cosmic intelligence. It is the 
source from which all the rest of the world springs 
forth — because of the seed cast into it by the Lord. It 
is or should therefore be called Mahat-Brahman — rather 
than Mahat, so that its dependence on Brahman may 
be clear at every moment and it may not be considered 
an independent Prakritic modification. The cosmic 
Intelligence is the Mahat. It is so because of the 
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Lord endowing it with his thoughts. The idea is com- 
parable to the Upanishadic conception of Hiranya- 
garbha. See SVet., V, 2. 

It is he, who being one only, rules over every 
germ (Yoni), over all forms and over all germs (Yonis). 
It is he, who in the beginning, bears in his thoughts, 
the wise son, the fiery, whom he wishes to look on 
while he is born.” 

See also SVet., IV, 11 and 12 ; V, 6 ; and VI, 18. 

The following extract from Radhakrishnan’s 
Indian Philosophy summarises the Upanishadic idea 
of Hiranyagarbha : 

The conception of Is'vara is the highest object 
of the religious consciousness. When the Atman is 
identified with the mental and vital self of man (manas 
and prana), Brahman is reduced to the Hiranyagarbha 
or the cosmic soul, which comes between the Is'vara 
and the soul of man. This Hiranyagarbha is looked 
upon as related to the universe in the same way as the 
individual soul is related to its body. The world is 
supposed to have a consciousness and a will. Mind 
always goes with body, vaster orders of mind accom- 
panying vaster orders of body. The world in which 
we live has its own mind, and this mind is Hiranya- 
garbha. This conception of world soul appears in the 
Upanishads under various names and forms. It is 
called Karya Brahma, or the effect God, the Brahma 
of natura naturata, as distinguished from the Karana 
Brahma or the Causal God of Is'vara, or the natura 
naturans. This effect God is the totality of created 
existences of which all finite objects are parts. The 
conscious totality of ail effects is Brahma or Hiranya- 
garbha, It is not radically different from the Brah- 
man. Brahman is the simple, individual, absolutely 
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self-identical One, without a second. Once He is looked 
at as the creator or Ts'vara, again as the Created or 
Hiranyagarbha. Even this Brahma comes from the 
Brahman * He is the source of Brahma ’ ; the entire 
objective universe is sustained by this knowing subject. 
While the individual subjects pass away, he lives 
contemplating the world. Prior to the evolution of the 
Virat must have occurred the evolution of the 
Sotratman, the cosmic intelagonce or Hiranyagarbha, 
having for his vehicle the totality of subtle bodies. 
Virat comes into being after Hiranyagarbha. In the 
form of Virat, Hiranyagarbha becomes visible. Till 
the effect is evolved, this Siltratman is only pure 
consciousness. He abides as a mere potentiality of 
intelligence and motion (Vijnana and Kriya) in the 
first cause. The Virat is the universal self manifested 
in the gross physical matter of the wor^d, Brahma is 
the same manifested in the subtle matter of the 
universe. The SQtratman is Hiranyagarbha. The 
supreme self beyond cause and effect is the Brahman, 
but when it becomes self-conscious with a non-ego 
opposed to it we have the Is'vara. The following table 
suggests the scheme : 

Subject (Atman) 

1. The bodily self (Vais- 

vanara). 

2. The vital self (Taijasa). 

3. The intellectual self 

(Prajna). 

4. The intuitive seif 

(Turiya). 


Object (Brahman) 

1. Cosmos (Virat). 

2. The soul of the world 

(Hiranyagarbha). 

3. Self-cons c i o u s n e s s 

(Ts'vara). 

4. Ananda (Brahman) 

(Is^wara) 
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(See Mandukya-Upanishad.) 

Deussen in his “ Philosophy of the Upanishads ” 
says ; 

“ That the entire objective universe is possible 
only in so far as it is sustained by a knowing subject. 
This subject as a sustainer of the objective universe is 
manifested in all. Individual objects pass away but the 
objective universe continues to exist without them ; 
there exists therefore the eternal knowing subject also 
(Hiranyagarbha) by whom it is sustained. Space and 
time are derived from this subject. It is itself accord- 
ingly not in space and does not belong to time, and 
therefore from an empirical point of view it is in 
general non-existent ; it has no empirical but only a 
metaphysical reality.’' 

The Mahai of the Sahikliyas and the Hiranyagar- 
bha of the Upanishads thus appear to be identical *, as, 
however, our author was treating of Saihkhya GuQas 
(and he had taken a fancy to Sariikliya Philosophy) 
he adopted the Mahat in preference to Hiranyagarbha 
which he discarded and transformed by adding Brah- 
man to it. This is what he did with the Buddhist 
Nirvana and this is what he has done again with 
Saihkhya Mahat. 

Tookararn Tatya has added a note which confirms 
our view though he has requisitioned mythology which 
was not necessary to do as our explanation has shown. 

He says : 

“ Another meaning of this compound word is 
possible ; Brahma the creator having four faces, is 
the symbol of Mahat-Tattva. This Mahat-tattwa of 
Macrocosm is identified with Buddhi in Mierbeosm or 
man and it (Buddhi) is presided over by God Brahma 
who stands for Buddhi in the Virata or the Macrocosm, 
57 
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Hence the Mahat Brahma may be taken as Mahat- 
Tattva only as mentioned in this verse.” 

So He is father, mother and son all rolled into one. 
As giver of the seed, he is the father. As one who 
spontaneously covered himself, like a spider with 
threads drawn from Himself he is the mother. As 
born of His own seed, he is the son (Hiranyagarbha). 

fTM m fq^TT 11 V 1| 

“ O son of Kunti, the forms that are horn in all 
wombs, their main womb is the Mahat-Brahman 
and I am the Father — tlio Riv<ir of the Seed.” (4) 

»pTT; 1 

*T?T5tT^ ^ 11 11 

“ Sattva, Rajas and Tanias are the Gunas born 
of Prakriti ; O you of mighty arms, they bind in the 
body the dweller-in-tlie body who is inexhaustible.” 

(5) 

NOTE 

(a) The words Sattva, Rajas and Tamas have been 
left untranslated as they are practically untranslatable 
and have now become current coin with philosophers 
and scholars. Their characteristics are given in the 
stanzas which follow. 

Ordinarily as mental states they are translated as 
(1) Godflness, (2) Passion, and (3) Darkness and as 
constituents of Prakriti Itself (1) Intelligence-stuff, (2) 
Energy-stuflf, and (3) Mass-stuff. 
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ih) Guija in Sanskrit has 3 meanings : 

(1) Quality. 

(2) Cord. 

(3) Not Primary, Metaphorical. 

The word as used by our author has the sense of 
cord or rope because the verb “ Binds ’* is used in 
describing them. 

These Gupas are like ropes as the Purusha is 
chained down as it were by them to thought and 
matter. 

I! II 


“ Of these the Sattva, which because of being 
Pure, is enlightening and free from (all) suffering, 
binds the soul, O sinless one, with the bond of Bliss 
and the bond of knowledge.” (6) 




I 


II vs || 


“ O son of Kunti, know the Rajas, to be full of 
passion (attachment, attraction-energy) ; it is born 
from craving and contact. It binds the dweller-in - 
the body, with the bond of Action.” (7) 


^ II 


“ Know Tamas to be bom of Ignorance. It is the 
deluder of all dwellers-in-the-body, O Bharata, it 
binds down the Purusha with (the bonds of) in- 
attention, drowsiness and sloth.” (8) 
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3 rfJT: EFTl^ II «?. || 

“ The Sattva causes contact with bliss, the Rajas 
O Bharata, with Action. The Tainas, having cover- 
ed up knowledge, causes contact with inattention.” 

(9) 

NOTE 

Ishvarakrishna in his Samkhya Karika defines 
these Gu^as as under : 

“ Sattva is light, illuminating and is desirable ; 
Rajas is stimulating and active, Tamas is wholly heavy 
and darkening. The function of those relates to the 
purpose of the Soul and is carried out like that of 
a lamp.” 

The three Gui^ias cause all the processes of 
evolution and involution. 

^ I 

II ^ o II 

“ O descendant of Bharata, suppressing Rajas and 
Tamas Sattva prevails, by suppressing Tamas and 
Sattva, Rajas predominates, and by suppressing 
Rajas and Sattva, Tamas predominates.” (10) 

^ in ni 

“ Wbien in the body, through all the gates, the 
light of knowledge shines, it should be known that 
Sattva has developed.” (11) 
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MOTE 

“ Through all the gates,” /.f?., the senses of 
perception. 

II { \ II 

“ O Mighty of the race of Bharata, avarice, 
activity, performance of actions, want of tranquil- 
lity, desire, those are produced, when Rajas is 
developed.” (12) 

'^q^SErff%«r T13 xf 1 

^JTf?T^TTf^r II ? ^ II 

“ O Kurunandana, want of light, want of activity, 
inattention, and delusion, these are produced wlnm 
Tanias is developed.” (13) 

^ ^ ^ I 

^+H*T3T-STfdq?l^ II ? V II 

“ When an embodied (self) dies while Sattva is 
develojied then he reaches the pure world of those 
who know the highest.” (14) 

I 

rf«n II II 

“ Meeting death, while Rajas is developed, he is 
born amongst those who are attached to action. 
Similarly dying during (the prevalence of) Tanias, 
he is bom in the womb of the deluded.” (15) 
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^ cIiI^T: <1^ H ^ ^ II 

“ They say the fruit of good action is Sattvic 
(i.e., of Sattvic quality— pure) and untainted ; the 
fruit of Rajas is suffering, tlie fruit of Tanias is 
Ajnana (Ignorance).” (16) 

flH ^ =^1 I 

^ II II 

“ From Sattva, is produced knowledge, and from 
Rajas greed ; from Tamas, inattention, delusion 
and ignorance as well.” (17) 

3r4 iT'4 ?T^T: I 

^TEPTJTJTff^ cn»T?TT: II ? <i II 

“ Those who are possessed of Sattva, go upwards, 
those who have Rajas remain in the middle, while 
those having Tamas, adhering to the ways of the 
lowest quality go down.” (18) 

NOTE 

“ Go upwards,” i.e., to heaven of Brahma and gods. 

“ Remain in the middle ” — In the world of men. 

” Go down ” — To the world of beasts, etc. 

golvq; ^ jCITSgq^^ I 

gorwi«r II II 

“ When a seer sees that the doer of actions is 
no other than the Gupas, and knows what is 
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beyond and above the (xanas, \w attains to 
My beinf):.” (19) 

NOTE 

According to Samkhya the Soul has to isolate 
itself from the meshes of Prakrit i : then he is released 
from all sorrow and obtains Moksha. There is no 
(jod for the followers of Samkhya. Our author, 
liowever, makes the difference with Saihkhya by 
saying that he who knows what is beyond and above 
the Guoas attains to His being and becomes immortal. 

5fT%"T I 

II =*,0 11 

“ Whon the dwc^ller-in-tho-body trnnscendH those 
three giinas from which lK)dies are produced, btung 
released from the sufferings of birth, death, de- 
crepitude he enjoys immortality.” (20) 

^ II 5; || 

Arjuna said : 

“ O Lord, what are the characteristics of one who 
has transcended these three Gunas, what (is) his 
conduct, and how does he transcend tliese three 
Gunas.” (21) 

I 

Rff% 'TT^ I 

. ff II RR II 
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Shri Bhagawan said : 

“ O son of Pandu, Who does not dislike (tliein) 
when Light (Sattva) activity (Rajas) a.nd delusion 
(Tanias) prevail and who does not desire (them) 
when they have receded.” (22) 

gofT ^ II II 

“ Who, sitting like one unconcerned, is neviir 
disturbed by the Gunas ; remains steady (thinking) 
merely that the Gunas act according to their 

respective nature.” (23) 

g^fswTfSprr n ^ v ii 

“ He for whom pleasure and pain are like, who 
is seated in self, to whom a clod of earth, a stone, 
and gold are all alike (in value), to whom what is 
agreeable and what is disagreeable are the same, 
who has discernment, to whom praise and censure 
are alike.” (24) 

^oiTrfm; ^ \\ R’a |1 

“ Who is alike in honour and dishonour, who is 
the same with friends and foes and who has 
renounced all actions, he is said to have transcended 

the Gunas.” (25) 
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NOTES TO STANZAS 22 TO 25 

(r/) See note on “ Nistraigunya,” stanza 45, Chapter 
II. 

(/>) “ The ideal man depicted in Chapter II and 
Chapter Xil is now lookofi at from the Saiiikhya point 
of view and he is the same as a Buddliiyukta or a 
Bhakta.” 

“ And he who serves (worships) in(' witli unswerv- 
ing devotion, lu^ having transc'cnded tln^so (Innas, 
ht^comes fit to iHH'onie likt' Briihinan." (2(5) 

NOTE 

“ Becomes fit to become like Brahman.” 

Hee “ History of Indian f^hilO';ophy,” by Das Cupta, 
page 213, where the ancient Sartikhya Philosophy is 
referred to and the conclusion is stated as under : 

“ Those who know Brahman, call this state the 
Brahman which is eternal and absolutely devoid of 
of any characteristic.” 

^ ^ II ii 

“ For I am the abode of the Brahman, of infinite 
immortality, of evt^rlasting virtue and of alisolute 
bliss.” ^ (27) 

NOTES TO STANZAS 26 AND 27 

(a) These are the attributes which the Lord 
possesses and His devotees attain to this equality^ of 
5H 
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attributes with Him as stated in stanza 2 above. Conf. 
Mundaka, III, 1, 3. 

When the seer, sees the Brilliant Maker, and Lord 
of the world as the person of good and evil, he reaches 
the Highest equality free from passion.” 

Also see Taittiriyaka, II, 1 Et seq. 

(h) “ Embodiment of Eternal Righteousness.” 
Compare Chapter XI, stanza 18. 

(c) “ Ekantika Bliss Taittiriyaka, TI, 7. 

“ Truly He is the bliss.” 

May not there be here reference to the Bliss which 
one enjoys as the result of Ekantika Bhakti or undivided 
meditation and devotion. 


Thus in the glorious Upanishads of the Bhagawad- 
Gita, the science of the Eternal, the scripture of Yoga, 
the dialogue between Shri Krishna and Arjuna, tlie 
fourteenth discourse, entitled : 

The Yoga of Separation from the 
Three Qualities 



CHAPTER XV 

5JTf5[5?n3: I 

?T II > II 

Shri Bhagawan said : 

“They say, the As'vattha, has (its) roots above, 
and branches downwards and (is) inexhaustible, 
whose leaves are the Chhandas, he who knows it, 
he (is) the knower of the Veda.” (1) 

NOTE 

(a) “ Aarvattha.” Sec Kathopaiiishad, II, 6, 1. 

“ There is that ancient tree, whose roots grow 
upward and whose branches grow downward ; — that 
indeed is called the Bright, that is called Brahman, 
that alone is called the Immortal. All worlds are 
contained in it, and no one goes beyond. This is That.” 

ih) “ Whose leaves are the chhandas.” 

See first Chhandogya-Upanishad, II, 23, 3. 

“ He brooded and brooded, then issued the Aum 
(Oin). As all leaves are attached to a stalk so is all 
speech (ail words) attached to the Aum (Om) (Brahman). 
Om is all this, yea, and Om is all this.” 
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Now see Chh., I, 1, 2. 

“ . . . Tlie essence of man (is) si)eecli, ilie 

essence of speech the Rigveda, the essence of tlie 
Rig-vcda the Sama-veda, the essence of the Sama-voda 
— the Udgitiia (which is Om)/’ 

If we combine these two, we then liave ‘‘ wIjosc 
leaves are the chliandas 

(c) The author here does no more tlian refer to 
the ancient Vedic simile referred to above. Ordinarily, 
a tree has its roots in the ground and its branches 
upwards in the space. Here in the simile the position 
is reversed. The autlior, liowever, accepts so much of 
the simile that the Tree represents the Prapancha 
(manifested world). He then adapts it in the next 
stanza to tlie Saiiikliya point of view. 

WTfcrwj 5ri»?rT i 

\\\\\ 

“ Llpw^ards and downwards extend its branches, 
its sprouts arc! the objects of senses which ari' 
nourished by Gunas, its roots are spread out 
downward, leading (people) to action, in this 
human world.” (2) 

NOTE 

Having accepted the simile, the author varies it 
and gives it his own connotation. He says that the 
As'vattha has its roots downwards and its branches 
spread upwards and downw^ards. ft comes into 
existence as the result of Karinas and Gupas. Karmas 
are the roots from which the tree springs out and the 
Guoas nourish it and the sense-objects are its branches 
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and sprouts. He, in effect, says that GuTias and 
Karmas create this Prapancha (the world). 

In the next stanza he says this is but an image. 
Cut the tree asunder with the sword of knowledge 
(non-attachment as described in Chapter 111, so far as 
tlie Karmas are concerned, and in Chapter XJV so far 
as the Gupas are concerned), /.c., transcend the Gunas 
and burn down the Karmas and be one with the L(:?*d. 

31^ II ^ 11 

rm RfT%: TOT II II 

“ Its form is not thus known hore — nor its end, 
nor its beginning nor its stny. But, having with 
the strong weapon of non-attachment (;ut asunder 
this Asvattha tree whose roots are firmly fixed, 
then one should seek for that Goal from which 
those that go then' never return, (thinking) “ That 
very same primal Being (Purusha) I go to, from 
whence the old Pravriti (the cause of manifestation) 
sprang.” (3 and 4) 

I^RkiTlfT 3T'-:qTf*Tf^?2TT I 

grlf^g^T: m ir-iii 

“ Those (who are) free from pride and delusion 
and who have (;onquered the evil of attachment 
and who are constantly devoted to Adhyatraa 
(vidya) and from whom all desires have re(>eded, 
and who are released from the pair of opposites 
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which go by the name of pleasure and pain, ete.. 
they go, the undeluded ones, to that place — which 
is inexhaustible.” (5) 

NOTE 

See the derinition of “ JnAna " Chapter XIII, 
stanzas 7-11, which this stanza but summarises. 

JT JT ^RITlt ^ <TO: I 

^ W II ^ II 

The sun does not light it, nor the moon nor 
fire, that is my highest abode going to which, they 
do not return.” (6) 

NOTE 

The first half of the stanza reminds one of S'vct., 
VI, 14 ; Mundaka II, 2, 10 ', and Katha, V, 15. 

“ The sun does not shine there, nor the moon, 
and the stars, nor these lightnings and much less this, 
fire. When He shines, everything shines after Him, 
by His light all this is lighted.” 

I 

*R:^5T^flP?«rTfoi qff^lf?! || o || 

“ An Eternal part of Myself having become an 
Individual soul in the world of Individual souls, 
draws (to Itself) the senses with the mind as the 
sixth, having their source in Prakriti.” (7) 

NOTE 

{ft) An eternal part of Myself having become 
an Individual soul.” See Chapter X, 42. Also the 
celebrated “ Purusha-sukta,” RV., X, 90. Also the 
Chhandogya-Upanishad, III, 12, 6, “ one part (quarter) 
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of it are all beings, three feet (quarters) of it are the 
Immortal in heaven.” 

For the exact sense in which the word AnfVa 
(part) is used see Vedanta-sutras, 11, 3, 42 Et seq. 

Shankara’s and Ramanuja’s Commentaries. 

11 11 

“ When the Ishvara (Ruler, soul) obtains a new 
body, and passes out of anotlnu*, he takes with him 
those organs and then moves on as the wind takes 
the odours from their abodes (the flowers). (8) 

l^igqH^ 11 II 

“Presiding over the ears, the eyes, the touch, 
the taste, the smell and the mind he (the Individual 
soul) enjoys the objects of senses.” (9) 

NOTE 

See Svet., I, 8, 9, 10. 

wifq i 

f^T w \\ 

“ The deluded ones do not see him, rem.aining 
in or quitting (a body), enjoying joined to the 
Gunas, they see who possess the eye of knowledge.” 

(10) 

NOTE 

“ Eye of knowledge.” See notes to stanza 34, 
Chapter XIII. 
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2I3^sraff^n?THr M II U II 


“ The yof>:ins making efforts see Him residing 
in self, but thos(' whose minds Inive not been refined, 
who are undiscerning do not see Him, even after 
making efforts.” (11) 

mm rf^it II ? 5-, II 

“ That splondoiir which is in the Sun (which illii- 
inines the whole world), and winch is in the Moon, 
as well a.s in tlu' fire, know that splendour to bo 
Mine.” (12) 


NOTE 

See Chapter VTT, 8 Kt seq. 

See also Maitrayana-lJpanisliad, VT, 17. 

“He is that luminous form which sliiiies in the 
sun, and the manifold dght in the smokeless fire and 
the heat which in the stomach digests the food. Thus 
it is said : ‘ He who is in the fire and he who is in the 
heart and he who is in the sun, they are one and the 
same.’ ” 

goinfR ^ ^ || || 

“ Entering the earth I support by my power all 
things and by becoming the juicy Soma, I nourish 
all herbs.” (13) 
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NOTE 

“ Entering the earth.” 

Sec Taittiriyaka Upanishad, TT valli, (> Annvaka. 

‘ He wished, may I be many, may I grow forth. 
Ho brooded over himself (like a man performing 
penance). After ho had thus brooded, he sent forth 
(created) all whatever there is. Having sent forth 
he entered into it. Having entered it he became 
sat and tvat, defined and undefined, supported and 
not supported, endowed with knowledge and with- 
out knowledge (as stones), real and unreal. The satya 
became all this whatsoever and therefore the wise call 
it the Brahman Sat-tya.” 

“ Juicy Soma.” 

“ Soma,” in the R. V. Hymns is the Gods who 
represents and animates the juice of tlie Soma-plant. 
All the hymns of the IX Mandahi of the Rig-Veda are 
addressed to him. 

Later on Soma became identified with the moon. 
The moon is regarded as the source of fertility and 
growth. It fills all vegetation with sap. 

JTTf&HT I 

SfFITTH«*TI3^.: II ? V 1 1 

“ Becoming Vishvanara fire (vital heat) and 
dwelling in the bodies of all living and being 
assisted by breath inspired and expired I digest the 
four kinds of food.” (14) 

NOTE 

(a) “ As Vaishvanara fire” “embodied in the in- 
testinal fire ”. 

See Br. A.. Upanished, V, 9. 

59 
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“ This is the Vaishvanara fire by which the food 
that is eaten is cooked (/.e., digested). Its noise is that 
which one hears when one covers one’s ears. When 
man is on the point of departing this life he does not 
hear that noise.” 

Also sec Maitrayana quoted under stanza 12. 

(/;) “Four kinds of food,” i.e., (1) what is drunk, (2) 
what is licked, (3) what is powdered with the teeth, /.r., 
eaten, and (4) what is oaten without such powdering, 
sucked. 

ii ii 

“ 1 dwell witliin the hearts of all, from m(^ come 
memory and knowledge as well as their loss, I am 
that which to be known by all the V('das, I am tlie 
author of Vfxlantas iuid I am the knower of the 
Vedas.” (15) 

NOTE 

ia) “ I dwell within the hearts of all.” These 
words appear to be taken from Katha II, 6, 17. 

See also SVet., Ill, 13, See Chapter XIII, stanza 
17, notes. 

ib) “ From me come memory and knowledge.” 

See Chapter X, stanzas 4 and 5. 

(e) “ Vedantas'" See for this word Mundaka, III, 2, 
6 ; Svet. Upanishad, VI, 22, Kaiv. Upanishad, 3. Tait- 
tiriyaka Aranyaka, X, 12, 3. 

Son Gupta in his History of Indian Philosophy 
notes as under “ The Upanishads are also known by 
another name Vedanta as they are believed to be the 
last portions of the Vedas (veda-anta, end). It is by 



CHAPTER XV 


467 


this name that the pliilosophy of the Upanishads is so 
familiar to us 

Again “ The Upanishads as we have seen, formed 
the concluding portions of the revealed Vedic Litera- 
ture and were thus called the Vedanta”. 

It was almost universally believed that the highest 
truths could only be found in the revelations of the 
Vedas . . . The highest knowledge of ultimate truth 
and reality was thus regarded as having been once for 
all declared in the Upanishads. 

“ There are these two beings (Purushas) in the 
world, the perishable and the imperishable. All 
the beings are the perishable, the Kutastha (non- 
ehanging) is called the imperishable.” (1 6) 

NOTE 

See S'vet., I, 8. 

8. ” The Lord (T»'a) supports all this together, the 
perishable and the imperishable, the manifest and the 
unmanifest. 

^ t| II 

“ But the Supreme Being is yet another called the 
Paramatman, who having entered the three worlds 
supports (thejn), the inexhaustible Lord.” (17) 

NOTE 

(o) “ Paramatman ” — See Chapter XIII. 

(/>) “ Having entered the three worlds ” — See above 
note under stanza 13. 
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(c) “ Supports them ” — See note under stanza 16 
and also Chapter Xlll. 

^ 5[f5-ra; II ? <: II 

“ Since J transcend the perishable and sinc(> I am 
higher than the Imperishable, therefore I am 
celebrated in the world and the Vedas as the 
Purushottama (the best Being). (18) 

^ 11 II 

“ He who imdeluded knows Me the Purushottama, 
h(? knows all, O Bhfirata, he worships mo with all 
his devotion.” (19) 

II O II 

“ Thus, O Sinle.ss one, have I told you this most 
secret of the Shastras, having know’n this, O 
Descendant of Bharata, one w'ould have done all he 
need do and he becomes possessed of discernment.” 

( 20 ) 


Thus in the glorious Upanishads of the Bhagawad 
Gita, the science of the eternal, the scripture of Yoga, 
the dialogue between Shri Krishna and Arjuna, the 
fifteenth discourse, entitled : 


THE Yoga of Attaining the Supreme Spirit 
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NOTE TO STANZAS 16-18 

“ Kshara,” “ Akshara,” “ Purushottama 

“ Kshara ” " The Brahman appearing as the 
manifested manifold, or to use the language of 
Saiiikhya — the Avyakta (Mu la Prakriti) of stanzas 19- 
20, Cliaptor VJTT “ Para Prakriti”* of tlie Brahman, 
stanza 4, Chapter VTl — ‘‘ Adliibhuta.” “ The Asvattlia 
Tree " of stanza (1). 

“ Akshara/' The Immutable Brahman, tlie 
changeless, the unconditioned — the Kutastha. 

Vide Yllh 3. See also III, 15 : VIJT. 11, 13, 20, 21 ; 
XI, 18-37 ; XII, 1, 3. Also stanzas 12-15 of this cliapter 
including stanzas G-11. 

Also compare Mundaka, I, 1, 6-7. 

“ That which cannot be seen, nor seized, which 
has no family and no caste, no eyes, no ears, no hands, no 
feet, the Eternal, the Infinitesimal, the Ali-pervasive, 
that which is Imperishable, that it is which the wise 
regard as the source of all beings.” 

7. “ As the spider sends forth and draws in its 
thread, as plants grow on the earth, as from every man 
hairs spring forth on the head and the body — thus does 
everything arise here from the Imperishable.” 

See also Mundaka, II, 1, 1 and 2. 

1. “ This is the truth. As from a blazing fire 
sparks being like unto fire fly forth a thousandfold, 
thus are various beings brought forth from the Imperi- 
shable, my friend, and return thither also." 

2. “ That Heavenly person is witliout body. He is 
both without and within, not produced, without breatli 
and without mind higher than the high Imperishable 
Akshara.” 

Apparently the idea of Purushottama is founded 
on this verse. Compare also S^vet,, I, 8-10: 
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8. “ The Lord supports all this together, the perish- 
able (Kshara) and the Imperishable (Akshara) . . . 

10. “ The perishable is the Pradhana, the immortal 
and Imperishable is Kara, the one God rules tlie 
perishable and the Self.” 

See also Svet., I, 12. 

“ This, which rests eternally within the se’f, 
should be known ; and beyond this not anything has 
to bo known. By knowing the enjoyer (the individual 
soul, the subject) the enjoyed (Prakriti-nature) and the 
Ruler (Ishvara, i.e,, the Brahman as God) everything 
has been declared to be threefold and this is Brahman.” 

Both Shankara and Ramanuja have also dealt with 
this Mundaka Text. 

See Shariraka and Sri Bhashya on I, 2, 21 and 22. 

Also see Sri Bhashya on I, 3, 9. 

The thought has been well-summed up by Auro- 
vindo Ghosh in his “ Essays on the Gita 

“ Thus there are three, the Kshara, the Akshara, 
the Uttama. The Kshara — the mobile, the mutable is 
Nature (Pradhana) (Svabhava), it is the various becom- 
ing of the soul ; the Purusha here is the multiplicity of 
the Divine Being, it is the Purusha multiple not apart 
from but in Prakriti. 

“ The Akshara — the immobile and the immutable, 
is the silent and inactive self, it is the unity of the 
Divine Being (witness of Nature, upadrashta) but not 
involved in its movement it is the inactive Purusha free 
from Prakriti and her works. The uttama is the Lord 
— the Supreme Brahman, the supreme self — , who 
posseses both the immutable unity and the mobile 
multiplicity.” 

“ It is by a large mobility and action of His nature. 
His energy, His will and power that He manifests 



CHAPTER XV 


471 


liimsclf in the world and by a greater stillness and 
immobility of his being that He is aloof from it yet it 
is He as Purushottama above both the aloofness from 
Nature and the attachment to Nature. This idea of 
the Purushottama though continually implied in the 
Upanishads is disengaged and definitely brought out by 
the Gita and has exorcised a powerful influence on 
the later developments of the Indian Religious 
consciousness. It is the foundation of the Highest 
BhaHi- Yotja^ 



CHAPTER XVI 

f5n'-3n?R?Tq arr^*?, ii ? n 

Shri Bhaj?awan said : 

“ Freedom from fear. Purity of Sattva (Buddhi), 
heinj^ firmly established in Jnana-YojJCa, Charity 
(jj^ifts), Control of senses (self restraint), Sacrifices, 
study of the Vedas, Austerities, Straightforward- 
ness or rectitude.” (1) 

NOTE 

Jnana-yoga.” See for this word Cliaptor III. 3, and 
full exposition in Chapter TV, and summation in Chapter 
V, See also Chapter XIII, note to stanzas 7-10, and 
note on * Vijnana,” Chapter VII, stanza 30. 

ii ^ ii 

“Non -injury or harmlessness,Truthfulness, Absence' 
of Anger, Renunciation, Tninquillity (of mind). 
Absence of Cavil and calumniation, Compassion to- 
wards all beings, Non-covetousness, Gentleness, 
Modesty, Non -fickleness.” (2) 
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-ff^: JiTf%*n%T i 

¥iqf^ »?FrT II i! !l 

“ Illumination (Tejas), Forgivcmess, FortiUide or 
c*onnifi:o, Purity (of body), Freedom from desire to 
injure others, Freedom froin over weening pride or 
self-eoneoit are Ins who is born in the environment 
of Daivi Prakriti (Godlike nature).” (3) 

i3[qfsf^pl«r =^f I 

qp5 II V || 

“* Ostentation, arroganee, and solf-coneeit, an^er, 
harshness and i^noranee are his, O descendant of 
Blianita, wlio is born in the environment of /Vsuri 
Sampat ( Demoniacal (uido wnment).” (4) 

NOTE 

Oonf. Dlianiniapada, versos 87, 88, ‘‘ A wise man 
should leave the Dark state (of ordinary Life) and 
follow the Bright state (of the Bliikhsu). After going 
from Home to Homelessness ho shuiild in his retirement 
look for enjoyment where enjoyment seemed difficult. 
Leaving all pleasures behind and calling notliing his 
own, the wise man should purge himse'.f from ah tlie 
troubles of the mind.” 

“ Troubles of the Mind ’’ Max Muller adds tlie 
following note : 

“ The five troubles of the mind are : (l) Passion, 
(2) Anger, (3) Ignorance, (4) Arrogance, (5) Pride.” 

»TcTT I 

60 
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“ Duivi Samput (Godlike endowment) is deemed 
(to condnce to) final emancipation and the 
demoniacal (works for) bondage. Griev(? not, O 
Pandava, you are born in the (invironment of Daivi 
Sainpat (Godlike endowment).” (5) 

^ RRi ail’ii 1P4 ir -'JPl W \ II 

“ In this world, (there are) two (kinds ol) created 
beings. 'Hie Godlike (class) has been d('scribed at 
length ; now, hear from mo, O son ol' Prit ha about 
the Demoniac.” (fi) 

fulfil ^ ^^11 ^1 1 

jf ^ jnfq =^1^1^ ^ ?F!i ^'1 II o II 

“ Demoniac persons do not know (any tiling) 

a])out Pravritti or Nivritti, neither purity nor yea 
(right) conduct nor truthfulness ari^ to be found 
in them.” (7) 

NOTE 

“Pravritti.” See note to stanza 3] , Chapter XJ, 
whore “Pravritti” has been stated to bo tlic eternal 
rhythm playing and pulsing outwards from spirit to 
matter. 

“ Nivritti ” wili be the reverse, /.c., withdrawal 

or return from the worldly activities in favour of 
spiritual life. 

See also Manu, XTI, 88-91 : 

88. “ The acts prescribed by the Veda arc the 
two kinds — such as procure an increase of liappiness and 
cause a continuation (of Mundane existence) Pravritta, 
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and such as unsure siiprem(5 bliss and cause a cessation 
of Mundane existence Nivritta. 

89. “ Acts w]\ich secure (the fulfilment of) wishes 
in this world or the next are called Pravritta (such as 
cause a continuation of mundane existence) ; but acts 
performed witliout any desire (for a reward) preceded 
by tlie acquisition of true knowledge are declared to be 
Nivritta (such as cause the cessation of Mundane 
existence). 

90. “ He who sedulously performs acts leading to 
future births (Pravritta) becomes equal to the Gods ; 
but he who is intent on the performance of those 
causing the cessation of existence (Nivritta) indeed 
passes beyond tlie reach of the five elements.” 

II C 11 

“ llK^y say the universe is without any reality, 
is without any basis or support, and is witliout 
any Divine Ruler, is sixintuneously generated ; 
what else ? mere n'sult of lust.” (8) 

NOTE 

(a) This stanza is evidently founded on Taittiriyaka 
Upanishad. 

(1) “ Asaty am Without any reality. See Tait- 

tiriyaka Upanishad, IT, 6, Anuvaka. 

“ Having sent forth, he entered into it. Having 

entered it he became sat and tyat The Sattya 

became all tliis whatsoever and therefore the wise call 
it Sat-tya.” 

(2) “ Apratishtham.” See Taittiriyaka Upanishad, 
II, Seventh Anuvaka. “ Who couid breathe, who could 
breathe forth if tliat Bliss (Brahman) existed not.” 
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“ When ho finds . . . rest (Pratishtha) the very 
word used by our author . . /’ 

(3) “ Without any Divine Ruler.” See Taittiriyaka 
Upanishad, II, 8. 

“ From terror of it (Brahman) the wind blows, 
from terror the sun rises, from terror of it Agni and 
Indra yea deatli runs as the fifth.” See also Katha- 
valli, vi, 3. “ Arisen as not mutually conditioned.” 

(4) “ Aparaspar-sambhutam ”- S p o n t a n e o usly 
generated. 

“ Parasparani ” -connected with each other as 
cause and effect. 

“ Aparasparam ” therefore means not causally 
connected with each other hence spontaneously 
generated. 

This is evidently based on Taittiriyaka TI, 1 
(Anuvaka). 

“ From that ‘ Self’ sprang Akasha, from Akasha, 
air, from air fire, from fire water, from water earth, 
from earth herbs, from herbs food, from food seed, 
from seed man.” 


[: 11 ® 11 


“ Holding this view, those of ruined seifs and 
of little understanding and of fierce deeds, enemies 
of the world, are horn for the destruction (of 
the world) (9) 

NOTE 

Compare stanza 32, Chapter III. 
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“ Given to insalial)]o desire, full of ostentation, 
conceit, and of arrogance, tiiey adopt (*vil ideas 
throuKh delusion, and enKOKf^iii unholy observances.” 

GO) 

^ SF?n?rITSTTta: I 
TrrncfT^fH f^rfsirn; 11 > ? \\ 

“ They are full of imnieasiirable cares that know 
no c(‘ssation till death. T’hey t?ive theins(ilves u]) 
to lustful enjoyments thinkin" ‘ there is nolhiuK 
beyond it, />., this is all (11) 

'^T51HT5i5ll^5T: 1 

11 11 

“ Enmeshed in hundreds of nets of hope's. {?iven 
up to lust and anger, they se'ek and strive* for 
the amassing of wealth by unjust nu'ans for tlte 
gratification of their sensual desires.” (12) 

mi R5Tt^4»i; 1 

II ? II 

“ This have 1 gained to-day ; I shall get that 
desired object. This (so much v'ealth) I (possess) 
this (so much wealth more) also will come into my 
possession.” (13) 

31^ *HIT I 

II ? V II 

“ That enemy has been killed by me, I shall 
slay my other enemies, I am Lord, I am the 
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Enjoyor, (I ani) succossful a.nd consumniato, (I am.) 
powerful and happy.” (14) 

II II 

“ T am rich nnd well-born, who else is like mo, 
I will perform sacrifices, and I will make pci Its, 1 
will rejoice” thus deUided by Ignorance, (15) 

NOTE TO STANZAS 13, 14, IS 

Dh. P. 62. These sons be.ong to me, and this 
■wealth belongs to Me. Willi such thoughts a fool is 
tormented. Verse 74. M!ay both the layman, and 
who has mft the world, think that this done by me-, 
may they be subject to me, in everything which is 
to be done and is not to be done. Thus is the mind 
of the fool, and his desire and pride increase.” 

V{^W,V. II S II 

“ And confounded by diverse thoughts, and 
surrounded by the net of delusion and being 
firmly attached to the gratification of their lusts 
they fall down in the impure Naraka.” (16) 

NOTE 

(a) Stanzas 13-16 illustrate what is meant by 
“ Abankara ” (Ego-ism). 

(h) “ Narakay 

The whole idea of this chapter is based on 
Isa-Upanishad, 3. 

“ There are the worlds of the Asuras covered 
with blind darkness. Those who have destroyed their 
self go after death to those worlds.” 
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TliG Upanirtliad does not define those “ who liavc 
destroyed their self” nor doc-i tlic Upanisliad give 
any very clear idea of what those worlds of Asuras 
arc like except that they are covered over with 
darkness. By the time llie (iita was written, the 
i-iea of Naraka (Hell) liad come into prominence. So 
our author substituted “Naraka” for Asuralokas 
and transposed the word Asura and put it before 
JVakriti. So tho<e who destroy their self were those 
who had Asuri Prakriti. Those wlio ^aved themselves 
by works, gifts, austerities and by higlicr knowledge 
were men of Daivi Prakriti. See note on Vijnana, 
stanza 30, Chaptc?r VTl. 

Buddliism also had by that time catalogued what 
wore virtues and what were vices. So our author 
combined these two currents of tlioughts. Hence our 
Chapter. See tlic whole of Dhammapada. 

“ Soli-conceitod, (stubborn, and filled with the 
pride and intoxication of wealth they perforin 
sacrifices which are sacrifices only in name, in a. 
spirit of ostentation and in disregard of prescribed 
rules.” (17) 

II IC II 

“ (Those) who are given iii) to egoism, brute force, 
pride, lust and anger, tliese malignant iieople who 
hate Me both in their own bodies and in the bodies 
of others.” (18) 
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mi fl'Tci; f i 

Those haters, fierce ones, inoonesi of men in 
the worlds and i?npiiro and evil on(^s, I continually 
hurl down into demoniac wombs.” (19) 

NOrE TO STANZAS 17, i8, 19. 

See Amagandliasutta. (Sutta Nipatta) 

(4) ‘‘Destroying living beings, ki -ling, cutting . . . 
this is Amagandiia. 

(6) “ Tho^e who are rough, harsh, backbiting, 
treacherous, merciless, arrogant, and who being illiberal 
do not give anything to anyone. 

(7) “ Anger, Intoxication, obstinacy, bigotry, deceit, 
onvy, grandiloquence, pride and conceit, intimacy with 
the unjust. 

(8) “ Tliose who are wicked . . . being meanest 
commit sin. 

(9) “ Who are bent upon injuring wicked, cruel, 
harsh, disrespectful. 

(10) “ Hostile, offending, always bent upon evil, 
therefore when dead, go to darkness and fall with 
their heads downwards into Hell.” 

%Pf*TTq^i i 

“ Coming into demoniac wombs, sunk in delusion 
birth after birth, O son of Kunti, not at all coming 
to Me, they go down to the vilest state.” (20) 
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mw. #4ftr!n #T^T^r74 ii > ii 

“ Those are the throe passages to Nanika which 
iiro the dcstToyors of tlw; Self, Lusl, anger, and 
likewise avarice ; therefore one slionld avoid 
this triad.” (21) 

€l^ 1 

^ T^t ilf^ II II 

“ Released from thes(‘ gates of Ta-mas (darkruiss) 
O son of Kunti, a man works out his salvation 
and then goes to the highest AlK)de.” (22) 

2T: I 

ST R 1^f^.ST^TJTtf^ ST ST T?! II II 

“ He who ignoring and forsaking scriptural 
ordinances acts as his own selfish desires l(!ad him 
to, he does not attain perfection or happiness, or 
the supreme abode.” (23) 

^T^^^ JTHToi ^ qiT^TT^5«T^'^m I 

gT€f^>?T^ II 5 V II 

“ Therefcjre in discriminating between what 
should be done and what should not bc^ done, let 
the Shastras (scriptures) be your authority and 
guide ; knowing the ordinances of scripture let all 
your acts in this world be in ac;cordance with 
them.” (24) 


rt 
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Thus in tlie glorious Upanishacls of the Bhagawad 
Gita, the science of the Eternal, the scripture of Yoga, 
the dialogue between Sliri Krishna and Arjuna, the 
sixteenth discourse, entitled : 

The Yoga of Division between the Divine 
AND THE Demoniacal 



CHAPTER XVII 
rjcJTxf I 

% «I^qTS^aT: 1 

^TT g ^ ^OII ^51^; II ? || 

Arjuna said: 

“ O Krishna, wliat is the state of those, wlio not 
nrindinj? scriptural ordinances, yet worship with 
faith. Is it Sattvika, Kajasa or Tamasa ? ” (1) 

NOTE 

“ Shracldha ” (Faith, trust, confidence) is the first 
essential in every path, v'ule notes to stanza 38, Chapter 
Vl and note to stanza 2, Chapter IX. In the old 
Upanishads, “ Shraddha ” by itself or in connection 
with Tapas was insisted upon as the first preliminary, 
inde Mundaka 1, 2, 11. 

Chhandogya Upanishad, I, 1, 10 and other Upani- 
shads. 

But then the Sariikhya doctrine of gupas was not 
in vogue, if it existed at all, which is very doubtful. 
“ Shraddha ” was always considered good. Those who 
had no shraddha were distinguished as men of no 
shraddha. 

The author now works out the Gupa theory in 
relation not only to shraddha but also in relation to the 
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great ancient category of Karma (Yajna, Dana, Tapas, 
and eating). 

Whether this classification of ancient concepts 
was justifiable or not we need not discuss here as our 
object is simply to present the teachings given in the 
Gita in their true perspective. 

I 

^ II II 

Shri Bhagawan said : 

“ Throolbld is the Faith of all embodied beings, 
according to the nature of each, Sattviki, Rajasi or 
Tainasi. Hoar concerning each of thes(‘.” (2) 

HOTE 

“ Svabhava ” '-nature of disposition wliicli is deter- 
mined by actions done in a former life. 

SR:1 »TTR | 

4t ^1: II ^ II 

“ As is one’s In^art so is one’s Shraddha (Faith), O 
Bharata, this purusha (person) is made up of 
Shraddha, as his faith is, so he becomes.” (3) 

^>ifTJT<JIT«rF4 rTRfn II V |i 

“ Sattvika men worship the gods, Rajasic men 
worship the Yakshas and Rakshasas ; and the 
others —men of Tamasic nature worship the Pretas 
(departed spirits) and groups of Bhutas.” (4) 
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NOTE 

iu) “ Yakshas and Rakshasas ” Vide note (/>), stanza 
23, Chapter X. 

(/>) “ Pretas and Bhntas.” Vide note to stanza 25, 
Chapter IX. A Prota ordinarily means the disembodied 
soul of the departed hankering for satisfaction of his 
desires.” 

^ ^ 5TJn: I 

II 'A 11 

m %rRf: n s n 

“ Know those tnen to l)e of demoniac convirtions 
who beinj? full of ostentation, egoism and of desires, 
attachment and stubbornness, perform severe austeri- 
ties which are not enjointid by scripture, they are 
without discernment, they torture the five elements 
aKl?roKated in their bodies and Me also who am 
seated in their bodies.” (5 and 6) 

NOTE 

Cf. KanHaraka Sutta Majjhima Nikaya, I, 341, 
LT (Sutta). 

I 

^ *25 II ^ II 

“ The food which is liked by all and likewise the 
sacrifice, the austerities and gifts are also threefold. 
Listen to the distinctions regarding them as 
follows.” (7) 
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1^41; pH ^n^RT: II <r II 

“ The fcK)ds favourite to the Sattvika men ar(' 
those which increaso longevity, vitality, strength, 
health, comfort and relish, and which are savoury, 
(which have due proportion) of ghee or oil and which 
are capable of preservation for a long time, and are 
agreeable and pleasant to taste.” (8) 



^nfRT 11 ®. II 

“ The Rajasic people like foods which ar(> bitter, 
sour, saltish, too hot, astrigent, dry, and pungent 
and which produce (ultimately) pain, gricjf and 
di.sease.” (9) 

II ? o || 

“ The foods liked by the Tamasic people are those 
which are stale, insipid, which ha ve not got healthy 
smell, which have been cooked over-night and had 
begun to ferment, even leavings remaining after 
eating and which are not pure.” (10) 

iw: r Rrf^: ii ? ? ii 

“ That sacrifice is Sattvika which is performed a.s 
prescribed by ordinances (Scripture), without desire 
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for tlio fruit tliorouf, and (whioli is ])(>rformcd) in tho 
spirit that th(^ sacrifice; must m^eds bo performed.” 

( 11 ) 

11 >5 II 

“ Know that sacrifice to be Rajas, O excellont of 
tlie Bliaratas, which is pcirformod with an expecta- 
tion of fruit from it and for the purpose of ostenta- 
tion.” (1 2) 

^ II \ \ II 

“They call that sacrifice Tanias, which is done 
without observing? the ordinances, in which no food 
is dealt out, in which the proper Mantras are not 
recited, in which Dakshina presents are not made, 
and which is devoid of Faith.” (13) 


NOTE 


(rt) Mantra Texts from the Vedas which ought 
to be recited on such occasions. 

(h) “ Dakshina presents.” See Br. A. Upanishad 
and Asvalayan Grihyya Sutras, I, 23, 14. 


^ rW II ^ y II 


“ Worship offered to the gods, reverenc;e paid to 
the Briihmans, to Gurus (spiritual preceptors) and to 
men of knowledge, purity, straightforwardness, 
continence (life as Brahmacharin) and ahimsa 
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(harmlossnoss) this is called the Tapas (i)enain;c) of 
the body.” (14) 

^:?TFIPf?RR %r 3^ il ?'A II 

“The speech tha.t offends not, which is truthful, 
pleasant, and beneficial and the regular study of 
the scripture — this is called the (penance) Tapas of 
the tongue.” (15) 

II > ^ II 

'■ Tranquillity of mind, gentlimess, government of 
the tongue (silence) and self-n^straint and ])urity 

of heart — this is call(?d the aust(;rity of the mind.” 

(16) 

T^T ?TH I 

■=TTJS5mff^lf5Tt%: || JJo |1 

“ This threcifold penan(;e practised with supreme 
faith by men who do not wish for fruit and who are 
possessed of devotion is called Sattvika.” (17) 

m I 

JTl% ii U ii 

“ That penance is said hero to be Rajasic which 
is performed with the object of (gaining) approba- 
tion, honour, and reverence and in a spirit of 
ostentation. It is not certain and not firm.” (18) 
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rfT; I 

9f^c?n'2[?n0 ^ ^rlTH^ig^TlrI’3: II ?«*. 11 

“ And tliat yt^nancc* is described as Tanias which 
is practised with iKneraiit and evil determination, 
with pain to oneself and for ruining and destroying 
others.” (19) 

=^1 ?TTf^^ pgrig ii o n 

“ That gift (Dana.) is said to be Sattvika. which is 
given because it ought to be given, to one who can 
do no service in return and whi(;h is given in a lit 
place and at a. fit time and to a fit iierson.” (20) 

JT?gq^FP4 ^iT gg: i 

^ n » ? n 

“ That gift (Dana) is said to be Rajas which is 
given with reluctance, for a return of s(>rvice or 
even with an expectation of fruit.” (21) 

NOTE 

“ Given with reluctance ” =which is accompanied 
by a sense of regret at the loss of wealth by sucli gift. 

^^Tfmg=?Ticif3: ii ii 

“ And that gift (Dana) is pronounced Tanias, 
which is given to unfit persons at an unfit place 
and time, ungraciously and with contempt.” (22) 

62 
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%^T«r II II 

“ Om, Tat, Sat ” this is said to be the threefold 
designation of the lirahnian ; by that, the Brahmans, 
the Vedas, and sacrifices were created in olden 
times. (23) 

NOTE 

(a) “ Om." See Taittiriyaka Upanishad, 8th 
Ariuvaka : 

“ Om means Brahman, Om means all this . . . 

See also Chh. Upanishad, 1, 1, 1-10. 

ih) “Tat." See Aitereya Upanishad. I Aranya- 
ka III, Adhyaya 3rd, 4th, and 7th Khandas. 

“ Tad id asa Bhuvaneshu Jyoshtham." 

R.V. X, 120. 

(c) “Sat." Sec Ch. Upanishad, VI, 2." 

^ ^ II 

“ In the beginning, my dear, there was Sat only ; 
which is one only without a second." 

Also Chh. Upanishad, VI, 8-16. 

“ All these creatures, my son, have their root in 
the True (satyam), they dwell in the True, they rest in 
the True. That thou art O Svetaketu." 

See a'iso Taittiriyaka Upanishad, II, 6, already 
quoted. 

II RV II 

“ Therefore is the word Om (Aum) uttered by the 
Brahmavadins (those versed in the knowledge of 
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the Vedas) before boginninp: sacrifices, gifts and 
penances as prt^scribed in the ordinances.” (24) 

“ Uttering Tat, without oxi)ectation of fruit, are 
done the various acts of sacrifice, penance? and gifts 
by those? who desire final emancipation.” (2b) 

SRT# cT«fT ?T=s:t537: 11 ^ S 11 

“ The word “ SaL ” is used to express (existence 
(reality) and {goodness, and likewise O son of Pritha, 
the word Sat is used to express praiseworthy acjt.” 

(26) 

?Tf rfqffl ^ | 

% rT?»-ff4 fTfT?%Tf5l’-4l*T^ II II 

“ Constancy in making sacrifices, in Kifts and 
penance is called ‘ Sat ’ and deeds whitdi are 
pcirformed for Tat are also to be esteemed Siit.” (27) 

TO ^ in ^ II II 

“ Whatever is performed without faith whether 
it be sacrifices, deeds of charity or penances — that, O 
son of Pritha is called Asat and that is nought 
both here and aftt^r death.” (28) 
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Thus in the glorious Upanishads of the Bhagawad 
Gita the science of the Eternal, the scripture of Yoga, 
the dialogue between Shri Krishna and Arjuna, the 
seventeenth discourse, entitled : 

Tke Yoga of the Division of Threefold Faith 


NOTE TO STANZAS 14, 13 AND 16 

(Jonf. Majjhima Nikaya, I, 286 Sutta XVI. 

“ As regards bodily unrighteousness, a man (i) may 
take life, as a hunter with hands bathed in blood, given 
to killing and slaying, merciless to living creatures ; or 
(ii) may take what is not his — by appropriating to 
himself in thievisli fashion the belongings of other 
people in viUage and jungle ; or (iii) may be a fornicator, 
having intercourse with girtS under the charge of 
mother or father or brother or sister or relations, yes, 
with girls affianced and plighted, and even wearing the 
very garlands of betrothal. 

As regards unrighteousness of speech, a man (i) 
may be a liar; — when cited to give testimony before 
assembly or village-meeting or family council or royal 
household or his guild, he may say that ho knows when 
he does not know, or that he does not know when he 
does know, or that he saw when he did not see, or that 
he did not see when he did see — deliberately lying in 
the interests either of himself or of other people or for 
some trifling gain. Or (ii) he may be a slanderer ; — 
repeating here what he has heard elsewhere so as to 
sot one set of people by. the ears, and repeating else, 
whore what he has hoard here so as to set another set 
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of people by the ears ; he is a dissolver of harmony 
and a fomenter of strife ; discord prompts liis utter- 
ances, discord being his pleasure, his joy, and his 
delight. Or (iii) he may be bitter of tongue ; — what 
he says is rough and harsh, hurtful and wounding to 
others, provocative of anger, and leading to distraction. 
(287) Or (iv) he may be a tattler — talking out of 
season, without heed to fact, always talking of tlie 
unprofitable, never of the Doctrine, never of the Rule, 
but ever of the trivial, of the ill-timed, of the frivolous, 
of things leading nowliere, and unprofitable. 

As regards unrighteousness of thought, a man (i) 
may be covetous, coveting other people's gear witli the 
yearning tliat it were all liis own. Or (ii) he may be 
malevolent and wicked of heart — wisliing tliat creatures 
around him might be killed, destroyed, annihilated, or 
cease to be. Or (iii) he may be wrong in outlook and 
erroneous in his conceptions -holding that tliere are 
no such things as alms or sacrifice or oblations, that 
there is no such thing as the fruit and harvest of deeds 
good and bad, that there is no such thing as this world 
or any other, that there are no such things as either 
parents or translation elsewhere, that there are no such 
things in the world as recluses and brahmins who, 
having trodden the right path and walked aright, have, 
of and by themselves, comprehended and realised this 
and other worlds and made it all known to others too. 

Yes, it is because some creatures walk thus not 
in righteousness but in wickedness that they pass after 
death at the body’s dissolution to re-birth in states of 
suffering or woe or purgatory. 

Contrariwise, there are throe forms of rigliteous- 
ness and goodness for the body ; four for speecJi ; and 
three for thoughts. 
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As regards bodily righteousness, a man (i) puts 
from him all killing and abstains from killing anything ; 
laying aside cudgel and sword, he lives a life of inno- 
cence and mercy, full of kindness and compassion for 
everything that lives, (ii) Theft he puts from him and 
eschews ; taking from others only what is given to him 
by them, he lives an honest life, (iii) Putting from 
him all sensual misconduct, he abstains from fornica- 
tion ; he has no intercourse with girls under the charge 
of mother or father or brother or sister or relations, no 
intercourse with girls affianced and plighted and with 
the garlands of betrothal upon them. 

(288) As regards righteousness in speech, (i) a 
man puts lying from him and abstains from lies ; when 
cited to give testimony before assembly or village- 
meeting or family council or royal household or his 
guild he says that he does not know when he does not, 
and that he does know when he does, says that lie did 
not see when he did not sec and that ho saw when ho 
did see — never deliberately lying in the interests of 
himself or of other people or for same trifling gain, (ii) 
All slander he puts from him and from slandering he 
abstains ; what he hears here he does not repeat else- 
where so as to get one set of people by the ears ; he is 
a promoter of harmony and a restorer of amity, for 
concord is his pleasure, his joy, and his delight, (iii) 
There is no bitterness in his tongue and ho abstains 
from bitter speech ; what he says is without gall, 
pleasant, friendly, hearty, urbane, agreeable, and 
welcome to all. (iv) No tattler, he abstains from tattle, 
speaking in season, according to fact, always of the 
profitable, of the Doctrine and Rule, in speech which 
is seasonable and memorable, illuminating, well- 
marshalled, and of great profit. 
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As regards rigliteousness in thoughts, (i) a man is 
devoid of covetousness, never coveting other people’s 
gear with the yearning that it were all his own. (ii) He 
harbours no malevolence or wickedness of thought ; his 
wish is that creature-; around him may live on in peace 
and happiness, safe from all enmity and oppression, 
(iii) He is riglit in outlook and correct in his concep- 
tions ; he affirms that there are indeed such things as 
alms, sacrifice, and oblations — as the fruit and harvest 
of deeds good and bad — as this and other worlds — as 
parents and translation elsewJiere— as recluses and 
brahmans who, having trodden the right path and 
walked aright, )iavo, of and by themselves, comprehended 
and realised tliis and other worlds and made it all 
known to others too.” 

It is because some creatures walk thus in righte- 
ousness, and goodness that they pass after death at 
the body’s dissomtion to re-birth in some happy state 
in heaven. 

The author makes mention of the great category 
of Karma in several places in the Gita. 

The Karmas, according to him, are : 

(1) Yajna (sacrifices). 

(2) Dana (Gifts). 

(3) Tapas (penance). 

(4) h ating and to these is added, 

(5) Svadhyaya (Vcdic study). 

See JX, 27, and XI, 48, where this category is 
expressly referred to. 

Chapter XVII is wholly devoted to it. 

In it the author has simply worked out the Gupa 
theory in respect to this category as well as to Shraddha. 

Tliese items of the category were in ancient 
times considered as moans to higher iife as was 




